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ABSTRACT
CONTEMPORARY WORSHIP AS A TOOL
FOR DEEPENING BABY BOOMERS' SPIRITUAL WELL-BEING
by
Randy H. Rowlan
Most United Methodist Churches are not speaking the
worship language baby boomers understand. When the
Methodist Church merged with the Evangelical United
Brethren in 1968,, membership peaked at 10.5 million
members . Today membership has shrunk to approximately
eight million. Reversing the decline will require new
liturgical forms built on the timeless building blocks of
preaching and teaching, fellowship, the Eucharist, prayer,
and music. When these building blocks are contextualized
for each generation they cultivate a deeper meaning and
satisfaction in their lives.
The purpose of the following research is to evaluate
the effects of a contemporary worship service on the
spiritual well-being of baby boomers at Central United
Methodist Church in Fayettevilie, Arkansas. This is an
evaluation study in a true experimental mode that utilizes
a pre-test/post-test design with a control group.
The results of this study do not demonstrate a
significant increase in spiritual well-being after
participating in a contemporary worship service. A t-test
and a two-way ANOVA were used to analyze uhe Exisnential
and Religious Well-being subscales and their composite,
which comprise the Spiritual Weil-being scale.
This research sought to identify the basic components
of Christian worship, trace their development in the
formation of the early church, and their use in the
beginnings of the Methodist Church. The characteristics of
baby boomers were identified and a model of worship was
created for them. This model used the same building blocks
of worship found in the early church and the first years of
the Methodist Church, but in a form more attractive to
boomers .
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CHAPTER 1
Overview of the Study
A familiar pain gripped my heart eight years ago as I
stood talking to a couple I had married only a few weeks
earlier. The bride grew up in Central United Methodist
Church and her parents and sister's family still called it
home. She was obviously uncomfortable as she shared that
they were visiting a new non-denominational church and were
finding themselves drawn to it more than to Central Church.
The prospect of losing this spiritually hungry couple
was distressing. This church needed people of their age,
caliber, and degree of spiritual hunger to move forward.
What could another church miles away offer that would cause
them to get up early on Sunday morning instead of sleeping
in the extra hour to which they were accustomed?
As we talked it became clear it was not that they felt
unwanted or unwelcome here. The people at both churches
were warm and friendly. This new church, however, offered
worship in a casual atmosphere with a worship band and
overhead transparencies of the songs they sang instead of
using hymnals. It seemed more alive with the pastor
preaching from the platform instead of from behind the
pulpit. They also were attracted to the use of drama and
audience participation in forms other than responsive
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readings, doxologies, and the gloria patri. This scenario
occurs often, it seems.
Our church is like the man who finds a young boy
sitting on the curb crying. He sits down next to him and
asks him what is wrong. The boy gives no answer. He tries
again with the same result. No amount of cajoling will
induce the boy to stop crying long enough to tell him what
is wrong. The man looks around in frustration until his
gaze comes to rest on the school across the street. Like
lightning from a rain cloud, the thought struck. The boy
is deaf. The school across the street is a school for the
deaf. He could not hear the question and did not raise his
head from his arms to see that someone was speaking to him.
The man begins to sign as he touches the boy's shoulder.
His reply in sign language reveals it was the first day of
class, he was late and afraid to enter by himself. The boy
continues to dry his tears as they rise and go into school
together .
Like the man in the story, our mainline church was not
speaking the language this young couple understood. Sadly,
it seemed we did not know the language they understood.
They turned to the church that spoke their language and was
capable of leading them where they wanted to go, into a
deeper relationship with Jesus Christ.
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This couple, like baby boomers in general, wants an
experience with God. They are not satisfied with only
knowing about God. As Craig Miller observed, "It is this
desire for spiritual experience that permeates the life of
baby boomers" (C. Miller 84) . A 1988 Gallup survey found
that "even among the unchurched, thirty-five percent stated
that they had had significant spiritual experiences. This
is an increase of fifteen percent over the past twenty-six
years" (Murren 154) .
The desire to have a personal relationship, i.e.
experience, with God is not new. Genesis 4:15 records as
Cain goes "out from the Lord' s presence" he begins a long
search for meaning. As educator and philosopher Jaques
Ellul suggests, "It is God's absence which is the never-
ending sting planted in [Cain's] heart . . . the search for
home, the search for Eden, is in the end a constant desire
for God's presence" (Paris and Webber 38).
John Wesley taught that worship brings us into the
presence of God. Through it we "find such a near approach
[to God] as cannot be expressed. [We] see him, as it were,
face to face". . .(Wesley, Works 1: 514). It is not
surprising then that the early Methodists saw worship not
just as public ritual or private devotion, but encompassing
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all of life (Horst 1) . Life without worship will always be
life without the fullest measure of satisfaction.
The true meaning of life is found in knowing God. This
heart cry is not new. Boomers, however, are giving it fresh
expression. As Augustine, renowned church father and
apologist of the fifth century, stated, . .for thou hast
made us for thyself and restless is our heart until it
comes to rest in thee. . ." (Augustine CD-ROM).
As I watched the spiritual struggles of boomers who
passed through our doors, a question formulated in my mind.
Would a contemporary worship service deepen a boomer' s
relationship with God more than the traditional services?
Would such a service ease the anxiety many boomers exuded
about life and bring to them a new sense of satisfaction
with life and their relationship with God?
Other questions surfaced. Why did the contemporary
services other churches in our conference began wilt in a
few short weeks or months? Could we start another worship
service with the people, funds, facilities and equipment we
now had? Was now the right time to begin?-
In the fall of 1994, Central Church responded. A
seeker sensitive contemporary service tailored to boomers
began with 128 in attendance. The intent of the service was
to understand what the major elements of worship were, how
Rowlan
they had been used in the past, and how they were besc
translated so boomers would understand. The service
designer's hope was to increase the chance of success by
knowing who the target population was, what their
characteristics were, and how the historic worship element
were used to meet their needs .
Congregational Context
Central United Methodist Church, Fayetteville,
Arkansas' earliest Methodist Church, was organized in 1832
Destroyed by fire during the Civil War, it was replaced in
18 68 as the Methodist Episcopal Church South. In the year
ahead it would burn and be rebuilt twice more.
Today the church is eight blocks from the University
of Arkansas and four blocks from the historic city square.
The current facility consists of the sanctuary that was
first built in 1953, the Wesley building, education
building, and the new activity center consecrated in 1997.
Central United Methodist Church is a congregation of
2773 members with an average attendance in excess of 1,000
in three worship services . Statistical data compiled by
the Research Office of the General Board of Global
Ministries of the United Methodist Church was based on the
19 90 census with additional updated data provided by
Claritas. For the ten-year period of 1985 to 1994
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membership increased by 14 percent, attendance by 36
percent, church school membership by 44 percent, giving to
benevolences by 99 percent, and the total budget increased
by 43 percent. In 1994 Central had a net gain in members of
117 or 4 percent of its total membership. Although it has a
diverse membership, the predominant group consisted of
white, upper class professionals. A large group of young
married couples with children is evident in the church.
The city of Fayetteville, also the county seat of
Washington County, is located in the northwest corner of
Arkansas. Nestled in the foothills of the Ozark Mountains,
it is approximately thirty miles east of the Oklahoma
border and fifty miles south of Missouri. It is the largest
of the corridor cities in northwest Arkansas, one of the
fastest growing areas of Arkansas. The city contains
52,472 of the area's 250,000 base population.
The Problem
Bishop Joe A. Wilson, in a lecture during Bishops'
Week of the South Central Jurisdiction in Fayetteville,
said, "We lost the baby boomers. While 4 percent of the
American populace are United Methodists, only 1.1 percent
of those born from 194 6-1964 are members of our churches."
He attributes this alienation of boomers to the churches'
formal liturgy. The United Methodist Church is not
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speaking the language boomers understand. It is rime for
that to change.
In the average United Methodist Church mos- of the
hymns sung on Sunday morning are 200 to 400 years old.
After guests are recognized, the pastor prays and gives an
expository sermon. The service closes with another hymn
played on the organ.
Gary L. Mcintosh, publisher of The Mcintosh Church
Growth Network, describes worship language for boomers in
the following way ("What's in a Name?" The Mcintosh Church
Growth Network 2) . They want to talk before the service
begins instead of sitting quietly as the prelude plays.
They want to remain anonymous and to participate more in
the service instead of being a spectator. Move out the
organ and move in guitars and drums to lead the people in
praise songs if the intent is to attract a crowd. Then let
the preacher deliver a good "how to" sermon before sending
them on their way.
Sound risky? You bet! The future belongs to those who
look beyond themselves in an effort to serve others. That
means new approaches must be tried. It does not mean,
however, that style replaces substance.
Boeing risked destruction when it led the change in
1958 from propeller driven aircraft to jets by introducing
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the Boeing 707. Would it have been a greater risk not to
change? Where are the transportarion companies that
refused to build anything other than ships? What if IBM
had stuck with the top-ranked Selectric typewriter instead
of moving into computers?
The United Methodist Church is changing today. It is
losing approximately 65,000 members each year according to
annual conference records. The denomination that had 10.5
million members in 1968 now has just over 8 million. If
this is not the change the church desires new approaches
must be tried.
The Purpose
The purpose of the following research is to evaluate
the effects of a contemporary worship service on the
Spiritual Well-Being of baby boomers in Central United
Methodist Church. Boomers are looking for a personal
experience with God that will lend a deeper sense of
meaning and satisfaction to their lives. The most effective
worship for increasing a boomer's spiritual well-being
translates the major elements of worship into their
language .
Research Questions
Research Question #1
What is the relationship between worship and a
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boomer's sense of purpose and satisfaction with life as
measured by the Existential Well-Being subscale?
Research Question #2
What is the relationship between worship and a
boomer's relationship with God as measured by the Religious
Well-Being subscale?
Research Question #3
What is the relationship between worship and the
quality of life experienced by baby boomers disclosed by
the Spiritual Well-Being scale?
Definitions of Terms
Baby Boomers comprise the seventy-six million people
born from 194 6 to 1964 following World War II and the
Korean War. They are so called because of the explosive
number of births in that time period. George Barna
describes the boom years as the "first in which more than
four million live births occurred" (Barna 20) .
Some researchers divide baby boomers into two waves.
The first wave was at the epicenter of the sixties' culture
earthquake. They were both more traumatized and transformed
than the younger boomers born between 1955 and 1964 (C.
Miller 9) . Os Guiness claims the cultural shift that began
in the sixties "equals the Civil War in its revolutionary
impact on American culture (Murren 8) . Wade Clark Roof
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describes not two but three classes of boomers as they
relate to the church (Morgenthaler 148). They are
loyalists, dropouts, or returnees.
Seeker sensitive means to perceive and to be
sympathetic to the wants and needs of a person who is not
a Christian, but is open to the truth. Desires that
characterize boomers include anonymity, relevance,
understanding, excellence, a protracted time-line for
decision making, rock-type music, women in leadership, de-
emphasis on money, casual atmosphere, and help with issues
such as loneliness, brokenness, and the supernatural
(Anderson, Hunter, C. Miller and Murren).
This term applied to a worship service would connote a
service designed for Christians that maintains a spirit of
openness to the known needs and desires of boomers. In
contrast, a purely seeker service emphasizes reaching the
unchurched instead of building up those already committed
to Jesus Christ.
Spiritual well-being, as used in research, relates to
a twenty-question scale that examines levels of spiritual
health on a vertical and horizontal level. Vertically it
provides a self -assessment of one's relationship with God
while horizontally it explores the sense of life purpose
and satisfaction with everyday life and relationships.
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Craig W. Ellison and Raymond F. Paloutzian developed the
scale in 1975. Due to the complexity of these concepts,
extensive definitions have been included in the exposition
of spiritual well-being in Chapter 2.
Spiritual growth joins inward and outward actions to
the development of a relationship with God. It is the
process of learning about God in order to become more like
him. Accompanying this process is the realization that
knowledge without application is not spiritual growth. It
is about growing mystically, intellectually, relationally ,
and in acts of service and mercy.
In the past, spiritual growth has been described with
such terms as holiness, holy living, walking with God, and
discipleship, which all emphasize formal commitment and
personal obedience to the Word of God. Unfortunately these
paths often led to an aridity of rationalism and legalism
in observable actions. There is renewed interest in the
Western world of the mystical side of faith often described
as spirituality or spiritual formation.
Many tributaries flow into spiritual growth; some are
Christian, some are not. Gandhi's concept of spiritual
growth, for example, would not be confined to the
christocentric views of the Christian Church. Non-Christian
tributaries inform, but are not authoritative sources for
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Christian spiritual growth. Though different in approach.
Christian streams including Catholic, Caroline, Puritan,
German, and Methodist tributaries have the same goal in
mind; becoming more like Jesus Christ.
Within United Methodism is a growing desire to renew
the balance between head and heart. Like Wesley, many are
looking for vibrancy in the reality of the living and
present God anchored in the knowledge of Scripture and
understanding of orthodox theology.
Worship is lifting the spirit toward God through
contemplating who he is and what he does as a consequence
of his person. The basic component of worship is a single
person, although the strength and necessity of worshipping
simultaneously with others of like mind and heart is a
biblical truth (Matthew 18:20; Hebrews 10:24,25; Acts 1:14,
2, 5:42, 12:12, 20:7-9, Romans 16:5, 1 Corinthians 16:9,
Colossians 4:15, Philemon 1:2).
Worship may deepen understanding, bring emotional
catharsis and healing, introduce the joys of fellowship,
and encourage works of service or acts of mercy. In many
other ways worship may enhance the life of the worshipper.
However, "in genuine biblical worship, the focus is always
on the One who is worshiped (Webber, The Biblical
Foundations 71) .
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A God-centered focus results in a sense of mystery,
God's power, even dread and our deep unworthiness of his
attention and love. At the same time, intimacy with God
brings forgiveness, guidance, renewal, a sense of direction
and destiny, peace, well-being, and certainty of his deep,
everlasting love for us.
Description of the Project
This project consists of the design and execution of a
contemporary worship service targeting churched baby
boomers while being seeker sensitive. This worship service
began Saturday, September 10, 1994 at six p.m. in the
fellowship hall of Central United Methodist Church in
Fayetteville, Arkansas. The Pastor of Discipleship, Randy
H. Rowlan, is the preacher and researcher.
Two groups of self-selected participants were obtained
to complete the Spiritual Well-Being Scale (SWBS) before
the service began and at the end of the seventeen-week
experimental period ending Sunday, December 31.
A survey was given to the congregation to determine
the best time for the new worship service. Cards sent to
353 active boomer members resulted in an 11 percent
response rate. Cards were sent to 282 inactive boomers
which resulted in a 5 percent response. The balance of the
responses obtained from the general population of the
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congregation came through an insert in the morning worship
bulletin. Sixty-two responses were received. Analysis of
these results led to the establishment of a ninety-minute
service on Saturday evenings. The service conformed to the
normative characteristics of worship and boomers in current
literature. An in-depth study of this literature is found
in Chapter 2 .
Seven ministry teams formed to encourage participation
and ownership in the service. The teams included outreach,
publicity, drama, and prayer teams. The prayer team prayed
before and after the service, either at the altar or in
their seats. A subset of this team designated as prayer
partners and trained to pray with anyone who requested it
at the close of the service served alongside the pastor.
The Hospitality Team was responsible for procuring and
serving refreshments before and after the service. A
branch of this team greeted people at the door, offered to
sit with them during the service, and greeted people at the
close of the service.
The Grunt Team was a group of good-hearted people who
set up tables and chairs each week. They were also
available to assist the Hospitality Team when needed.
Preaching style was another strong characteristic of
this service. It was designed to compliment, not
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overshadow, other components such as weekly communion,
prayer, lay participation, and fellowship. I dressed
casually and spoke without notes from a slightly raised
platform. Most of the preaching took place while I sat on
a wooden stool. I received strong positive feedback from
having a sermon outline in the bulletin and using Microsoft
PowerPoint as part of the presentation during the sermon.
However, sitting on the stool while preaching brought the
greatest number of responses. "It feels like you're talking
with us instead of to us," many said.
Methodology
This study evaluated possible changes in the spiritual
well-being of baby boomers due to the effects of a
contemporary, seeker-sensitive worship service targeting
baby boomers. This was an evaluation study in a true
experimental mode that utilized a pre-test/post-test design
with a control group.
The Spiritual Well-Being Scale was used with a control
group of thirty self -selected participants of the baby boom
generation. They selected themselves by responding to a
general solicitation on Sunday morning and through the
weekly newsletter. The experimental group of forty who
attended the Saturday evening Oasis service responded in
the same manner. The questionnaire was color-coded to
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differentiate between the pre- and post- experimennal and
control groups.
Population and Sample
A demographic trend report prepared by the General
Board of Global Ministries of the United Methodist Church
for Central United Methodist Church in Fayetteville,
Arkansas, yielded the following statistics. The report was
completed in 1996 and reflects data from 72701 and 72703
zip code areas, while omitting data from the 72702 zip code
area where the church draws little support.
From 1960 to 1990, Fayetteville more than doubled in
size, growing from a population of 20,274 to 42,099. The
city has also experienced remarkable growth over the past
six years. The 1980 population was 36,608; 1990 was 42,099;
current population from a 1996 special census was 52,976;
and the year 2000 population is projected at 62,100. Over
the twenty-year span of 1980-2000, the projected population
increase is almost 70 percent. Based on the 1990 census,
Fayetteville is the fifth largest city in Arkansas .
Additional data compiled for the city by RM Plan Group
of Nashville, Tennessee, in 1993 projects a population
increase between 1.3 and 1.5 percent annually through the
year 2010. Baby boomers currently comprise 31.53 percent of
the city's 42,099 population, according to the 1990 census.
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The entire boomer population in Fayetteville was 16.45
percent were male and 15.08 percent were female.
Central's membership records do not contain data for
the birthdates of all members, especially those born before
194 6. However, they do show 649 boomers constitute
approximately 25 percent of the congregation's 2773 full
members. Another 25 percent, or 647, were busters (1965-
1983) and 940 were builders (pre-1946) . The records account
for 2601 of the congregation's 2773 members with the
addition of the 365 members born after 1983.
The largest racial group in Fayetteville in 1996 was
white with 91.4 percent of the population. African-
Americans were next with 3.9 percent, followed by 1.6
percent Hispanic, 2 percent Asian/Pacific Islander, and 1.1
percent American Indian/Eskimo/Aleutian. Compare this with
five black Central members that comprise .0018 percent of
the congregation. Although Central is not a picture of
racial diversity, its people are sensitive to the issue and
have welcomed greater ethnic diversity whenever
opportunities have presented themselves.
Fayetteville' s unemployment rate is low and has
remained below 3 percent since 1994. The per capita income
has grown an impressive 75 percent since 1982. The
phenomenal growth of Wal-Mart, Tyson Foods, J.B. Hunt
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Transport, and other locally based companies fueled the
significant economic growth.
The median household size was two with the average
persons per household being 2.3 percent. The median family
income was $42,739 where 50 percent of the families had
children. Sixty-four percent of Fayetteville' s families
have two or more wage earners .
Variables
The independent variable in this study is the worship
service. There were seventeen services over a four-month
period. The study of baby boomer profiles,
characteristics, and responses preceded the design of the
service. Every effort was made to contextualize the study
from other parts of the country to northwest Arkansas .
Intervening variables which might have impacted the
study include the difference between boomers in the first
and second wave, religious background, geographic
background, religious experience, personality type, income
level, and level or rate of spiritual growth.
Instrumentation
The Spiritual Well-Being Scale (SWBS) was the
instrument used to measure the effects of a contemporary
worship service on baby boomers. In addition to giving an
overall score of spiritual well-being, the SWBS was used to
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distinguish between religious and existential well-being.
Each of these subscales were reported and analyzed.
The SWBS was constructed in 197 6 and has been
validated by frequent use and over 200 published and
unpublished studies . Twenty questions compose the scale
that uses a six-point Lickert scale for responses.
Data Collection
Six weeks prior to the first Oasis service, the SWBS
was mailed to the experimental and control groups.
Inserted with the questionnaires was a color-coded response
card. The respondent was asked to mail back the
questionnaire in the enclosed self-addressed, postage-paid
envelope and to separately mail the postcard to indicate
they took and returned the SWBS.
Two weeks after the last Oasis services both groups
received another copy of the SWBS. Once again a self-
addressed, postage-paid envelope was enclosed to encourage
and assist their response to the researcher. These were
color-coded, as were the postcards included with the
questionnaire. The postcards provided a measure of
response once again.
A second letter was written to the post-test control
group. It encouraged them to complete and return their
questionnaire if they had not already done so, and thanked
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them for their participation if they had. An announcement
was made in the Oasis service with the same request and
with appreciation expressed. This encouragement brought
additional returns .
A copy of the letter explaining how their
confidentiality would be protected is included in the
appendix. Neither the questionnaire nor the response card
contained a return address or identifier beyond a specific
color for the pre- and post-experimental and pre- and post-
control groups.
The data collected was entered into a statistical
program designed and copyrighted by James T. Holding known
as Statistics With Finesse. A t-Test and Two Way ANOVA were
performed on the data. Results are reported in Chapter 3.
Delimitations and Generalizability
This study was limited to Central United Methodist
Church of Fayetteville, Arkansas. The study did not attempt
to discover the influence of a denominational name. Central
United Methodist in particular, on boomers' attendance of
Sunday morning worship services .
Nor did the study include the many factors that
contribute to Sunday morning worship such as small groups,
personal devotions, or friends that occur in other times
and places during the week.
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Considerable information exists concerning baby
boomers and the worship types that attract them. The
information addresses the variables of geography,
economics, and education; therefore a positive response is
reasonable to expect. How a service is designed, by whom,
and the process with which it is put into place are
cognitive and behavioral variables this study did not test
for. Therefore the generalizability of this study is
limited to churches similar to Central United Methodist
Church .
Theological Underpinnings
God always takes the initiative to be present. The
study of the events through which he approaches humankind,
discloses himself, and seeks to foster an ongoing
relationship with them through a covenant is known as
salvation history- These actions are an expression of his
love, not a series of disparate events or a simple record
of what has happened.
Salvation history is the recurring expression of God's
love. A study of Hebrew worship points to the centrality
of the exodus event in the story of God' s saving acts
(Paris and Webber 27) . All the people gathered for worship
to proclaim, enact, remember, and celebrate the story of
God' s redeeming love when he delivered them from slavery in
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Egypt. Corporate worship encompassed individual and family
worship times .
The book of Exodus records this watershed event.
Chapters twenty-five through thirty-one are dedicated to
the details of the tabernacle's construction and the manner
in which worship was conducted.
This blueprint for the worship of God became more
formalized after the exodus. Succeeding generations
interpreted how worship was to be conducted and added
regulations ensuring conformity and authenticity.
Unfortunately, lengthy explanations and regulations can
become counterproductive.
Remembering God' s deliverance in the Passover was
never intended to be the end of worship. Obedience to
God's directives in Exodus 12:24-27
And when your children ask you, "What does this
ceremony mean to you?" Then tell them,
"It is the Passover sacrifice to the LORD, who
passed over the houses of the Israelites in Egypt
and spared our homes when he struck down the
Egyptians .
"
was only part of God's intent. Worship as seen in the
Passover celebration is both a remembrance of the past and
a present reality. The clarity of this understanding is
reflected in the Jewish Haggadah, "the prayerful recital."
In every generation, it is a man' s duty to
regard himself as though he himself went forth
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out of Egypt. . . .Wherefore we thank him who
performed all these miraculous deeds for our
fathers, but also for us. He brought us forth out
of bondage" . (italics mine) (Webber, Worship Is A
Verb 44)
The New Testament applies much of the worship
vocabulary used in the Old Testament. Consider Hebrews 9:1-
15 where the writer says.
Now the first covenant had regulations for
worship and also an earthly sanctuary. A
tabernacle was set up. In its first room were the
lampstand, the table and the consecrated bread;
this was called the Holy Place. Behind the second
curtain was a room called the Most Holy Place,
which had the golden altar of incense and the
gold-covered ark of the covenant. This ark
contained the gold jar of manna, Aaron's staff
that had budded, and the stone tablets of the
covenant. Above the ark were the cherubim of the
Glory, overshadowing the atonement cover. But we
cannot discuss these things in detail now. When
everything had been arranged like this, the
priests entered regularly into the outer room to
carry on their ministry. But only the high priest
entered the inner room, and that only once a
year, and never without blood, which he offered
for himself and for the sins the people had
committed in ignorance. The Holy Spirit was
showing by this that the way into the Most Holy
Place had not yet been disclosed as long as the
first tabernacle was still standing. This is an
illustration for the present time, indicating
that the gifts and sacrifices being offered were
not able to clear the conscience of the
worshiper. They are only a matter of food and
drink and various ceremonial washings� external
regulations applying until the time of the new
order. When Christ came as high priest of the
good things that are already here, he went
through the greater and more perfect tabernacle
that is not man-made, that is to say, not a part
of this creation. He did not enter by means of
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the blood of goats and calves; but he entered the
Most Holy Place once for all by his own blood,
having obtained eternal redemption. The blood of
goats and bulls and the ashes of a heifer
sprinkled on those who are ceremonially unclean
sanctify them so that they are outwardly clean.
How much more, then, will the blood of Christ,
who through the eternal Spirit offered himself
unblemished to God, cleanse our consciences from
acts that lead to death, so that we may serve the
living God! For this reason Christ is the
mediator of a new covenant, that those who are
called may receive the promised eternal
inheritance� now that he has died as a ransom to
set them free from the sins committed under the
first covenant.
Although the same terms are used in both testaments, a
new spirituality is applied in the New Testament to the
terms originally found in the Old. Instead of referring to
outward acts, they point to inner actions brought about by
faith in Jesus Christ. The circle is now complete. God
acts and we respond.
Note that in both testaments a rational external
approach to God was never intended to be the whole of
worship. Rather the symbols and actions of worship convey
an inner reality of the presence of God.
Hebrews conveys the message that Jesus completed what
began in the Old Testament. As the Hebrews sought to
proclaim, enact, remember, and celebrate the story of God's
redeeming love when he delivered them from slavery in
Egypt, so Christians celebrate these same acts in the
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Eucharist. The lamb sacrificed in the exodus foreshadowed
the crucifixion of Jesus Christ.
Luke, chapter twenty-two sets the Eucharist in the
context of the Passover. Jesus Christ is the Pascal lamb
slain once for the sins of the whole world. His sacrifice
goes deeper than outward cleansing. It purifies the
worshipers' conscience so that "we may serve the living
God" (Hebrews 9:14) . In other words, we can experience his
presence and appropriate his power to the people here and
now .
The worship of God cannot be confined to the moral,
rational, or emotional realm (Webber, Biblical Foundations
80) . Worship is not merely dependence on God. It
celebrates his presence. Worship begins with God's
initiative but calls for our response to the Father' s love
through faith in Jesus Christ.
Worship may serve many purposes in the life of the
worshiper. It may educate or facilitate an emotional
catharsis. It may foster a sense of belonging to a
community. Works of service may be encouraged.
True biblical worship always focuses on God, however,
not the worshipper. The Hebrews made and worshiped a
golden calf in Exodus thirty-two. Separation from God and,
in some instances, death resulted from their lack of focus
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on God in worship. When God is the focus of worship it
changes the worshiper, draws others into relation with God,
and restores life (Exodus 34:29, Acts 2, Acts 20:1-12).
True biblical worship answers the deep yearning of
baby boomers for a spiritual experience that brings
meaning, purpose, and satisfaction to life (C. Miller 84).
They are crying out for help. How can the worship of
mainline United Methodism speak their language? It is not
an impossible task. This is the same yearning in the hearts
of many people in England that gave birth to the Methodist
movement. The language of worship must be translated into
the vernacular of each generation. It is not enough that
they understand what is said in worship. What is said must
capture their minds, heart, and spirits.
Overview of the Dissertation
In Chapter 2 the language of worship in the New
Testament church, in John Wesley's Methodism, and in
contemporary literature concerning boomers is reviewed and
examined. The review of that literature establishes the
biblical, theological, and practical framework for the
proposed study -
Chapter 3 presents the design of the research project
while Chapter 4 reports and analyzes the findings of the
previous chapter. Chapter 5 ties the previous chapters
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together with a summary and interpretation of research
findings. Practical applications and suggestions for
further inquiry are included.
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CHAPTER 2
Precedents in the Literature
The first lesson of the 1640 Westminster Shorter
Catechism states that "the chief end of man is to worship
God." Why? This catechism is neither apostolic in its
origin nor contemporary in its creation. Is the lesson
that it teaches grounded in Scripture and the teaching of
the early Church? If so, is it a lesson that applies to
contemporary society?
Motivation for worship comes from many places . Often
a worshipper is moved to worship by more than one factor.
Does one factor motivate more than another? If so, which
factor is it? All too often obedience is the first and last
factor considered. Indeed, 2 Kings 17:36 in reference to
Deuteronomy 5:9 shows God's desire for us to worship him.
Is obedience the main reason to worship, or is there
another?
Consider evangelism as the reason for worship. When
people sense God's presence, worship and desire for a
personal relationship with God, i.e. salvation, often
result (1 Corinthians 14:25, Acts 2:41). Worship prepares
and enables a person to know what is important to God and
what he wants done to extend and strengthen his kingdom
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(Tozer 18) . Worship can draw the unchurched to their
first encounter with God. But is this the extent of
worship?
Worship in many churches today is associated primarily
with the sermon (Webber, Worship Old and New 13) . Should
worship then be people centered for the purpose of
education? Acts 2:42 spotlights the importance of
preaching and teaching in the early Church which can be
used to effect the transformation encouraged by Romans 12:2
of transforming thoughts and understanding through
education (Murray 114) . Romans 12:2 teaches that a
person's thoughts and understanding are transformed by
education as the renewing of the mind. Is reason enough
motivation for worshipping?
Verbal praise with musical accompaniment was bound
inextricably with worship (Psalm 84:4 and Isaiah 56:7) in
the Old Testament, Jewish worship in the time of Jesus, and
consequently as the background for Christian worship
(Bouyer 442) . While praise does lift the human soul (1
Samuel 16:23), does the acknowledgement of God and the
lifting of human emotion form the basis for worship?
Worship is composed of many parts including obedience to
the divine command, a beacon to the ungodly that salvation
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may result, education in the ways of God, and the lifting
of the human spirit. Worship is all of these and must not
overemphasize one part over another.
Worship builds and sustains a relationship between God
and his children. Worship fills the void in the human soul
that can be satisfied through no other means. Psalm 84:2
says, "My soul yearns, even faints, for the courts of the
LORD; my heart and my flesh cry out for the living God."
Isaiah 26:9 reveals, "My soul yearns for you in the night;
in the morning my spirit longs for you." Worship brings us
into and makes us aware of the presence of God.
Liturgy shapes that relationship when the attitude of
the worshipper's heart is open to the work of the Holy
Spirit (John 4:24) . The liturgy of worship not only builds
relationship God and his children, but relationship among
believers is built through Christ in the Eucharist. "If
the church can be said to 'make' the Eucharist, in a much
deeper sense, the Eucharist makes the church" (Jones,
Wainwright, and Yarnold 22) .
This research seeks to understand the form of early
Christian worship as seen in its major components, trace
that form through the period of John Wesley and the
beginnings of the United Methodist Church, and apply those
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forms in a contemporary service of worship. Will the old
principles bring to new worship the same vitality and
spiritual well-being evidenced in the worship of by-gone
centuries? Results and conclusions can be found in
Chapters 4 and 5 .
The Language of Worship
In Matthew 4:10, "Jesus said to [Peter], 'Away from
me, Satan! For it is written: 'Worship the Lord your God,
and serve him only.'" The definition for worship and
liturgy flows from this verse.
Worship, or the Greek proskuneo , emphasizes the act of
prostration (Strong 4352) performed from a sense of awe and
the dignity of the person. God issued his command to the
Hebrews in Exodus 20:3-5 not to worship any other gods or
idols because "no injury to God compares with the denial of
his uniqueness and the transfer to another of the
recognition due to him" (Elwell 1192) .
Worship is the response of the created to the Creator
(Jones, Wainwright, and Yarnold 7; Hoon 26; Martin 12; and
Underhill 28) . Every aspect of worship is set in the
context of response, including the broader context of
salvation history. God offered his love from creation
through Christ. God looks beyond the exterior action for
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the interior motivation. Does the act of worship spring
from a heart for worship that acknowledges and praises the
greatness of the Creator?
More than God's presence and a human's response
through words and actions are required for true worship.
An outward expression of homage and adoration may result
without a guarantee of worship actually taking place. True
worship is union with God, which is the purpose of worship
(Jones, Wainwright, and Yarnold 11) . The Holy Spirit
bridges the chasm between God and the human race, bringing
the outward and inward together, God's call and the
worshipper's response to life, to bring about the genuine
worship described in John 4:23 (Christensen 19; Cullman
35) . This is part of the mystery of worship. Why is union
with God not always felt when a worshipper approaches the
act of worship with a heart desiring God? The answer is
not always evident, but it resides with God.
The word "serve" in the second half of Matthew 4:10
comes from the Greek latreuo (Strong 3000) . Latreuo
connotes worship as the shared work of the gathered people
of God (Bouyer 441) . This chief means to express such
worship is often referred to as the liturgy. It does not
need, nor should it have, the stigma of emptiness.
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meaningless repetitions, or socially accepted actions
devoid of purpose (White, Introduction 36) . Instead, the
exterior work of the people should open the worshipper to
the inner work of the Spirit.
What the worship forms, outlines, or, as Gregory Dix
describes it, the shape of the liturgy was of the early
Church is not easy to state unequivocally (Dix xi) . Not
until the fourth century is there a clear record of what
Christian liturgy contained. However, from the record of
Scripture and early Church documents such as the Didache or
Justin Martyr's First Apology, a basic beginning outline of
the actions of worship can be discussed with confidence.
The liturgy has come to mean a specific act and
portion of worship known as the Eucharist (Davies 25) .
Eastern Orthodoxy would not argue this definition of
liturgy with Davies, Dix and others. However, the Western
Church would not give unanimous assent because not every
worship service includes the Eucharist as in the Eastern
Church .
In the Western Church the word "ritual" is often used
in a similar manner as the word "liturgy" is used in the
East. Ritual is composed of the spoken word and actions
sometimes referred to as the ceremonial (White,
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Introduction 36) . While similar, ritual is not an
adequate synonym for liturgy even with the understanding
that it does not include the Eucharist. When Scriptures
such as Acts 13:2 talks about worship, worship is
translated from the Greek leitourgeo (Strong 3011), which
leaves no doubt that the people must be participants, not
merely spectators. Leitourgeo conveys the sense of the
priesthood of all believers and their work together before
the throne of God and in his presence through the power of
the Holy Spirit (Davies 222) . Ritual makes no such demand
on those gathered for worship. A critical distinction lies
between the two terms due to their content and how people
are involved in each.
The Eucharist is known as a sacrament. The word
"sacrament," however, is not used in most English versions
of the Bible. Several variations of meaning can be
emphasized depending on the lineage of the word a person
chooses to favor. Sacrament comes from the Latin
sacramentum which meant both "a thing set apart as sacred"
and "a military oath of obedience as administered by the
commander" (Elwell 965) . Another shade of meaning is
revealed when sacramentum is understood in relation to its
two root meanings. The word "sacra" means "holy" and the
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suffix "mentum" means "to make." So the earliest usage of
the word is "to make holy" (Webber, Evangelicals 48) .
Finally, Eastern Orthodox churches usually refer to the
sacraments as mysteries due in part to the Greek word
mysterion later being given the Latin sacramentum.
First Century Christian Worship
The backdrop for Christian worship in the first
century was the Jewish worship service (Martin 18) .
Although temple worship and the synagogue service were the
foundation upon which the early Church was built, temple
worship exerted the lesser influence for several reasons.
Many Jews were scattered long distances from Jerusalem.
Even in Jerusalem the influence of the temple was waning
with the excommunication of the Essenes and the growing
influence of the Pharisees. Whatever influence the temple
provided stopped with its destruction in AD 70 and the
sacrificial law was spiritualized as evidenced in the New
Testament in Acts 20:16, Romans 12:1, and 1 Corinthians
16:8 (Jones, Wainwright, and Yarnold 40). Temple worship
was of little concern to Gentile Christians.
The formation of Christian worship was profoundly
influenced by the synagogue service although it was not an
exact replica, as this study will show. Most of the
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Apostles spent the majority of their efforts among the
Jewish community as it was scattered across the world. It
was not difficult to find a community of Jews gathered in
the synagogue or elsewhere in a city to begin preaching the
power of the risen Christ because most Mediterranean cities
were one seventh Jewish (Whice, A Brief History 14) .
Reading and Exposition of Scripture (Luke 4:16-21)
The synagogue consequenrly became a pattern for
Christian worship in many ways. "The chief element in the
worship practiced in the synagogue was the reading and
exposition of the Law" (Martin 66) . From the beginning the
reading and exposition of Scripture was a fundamental part
of Christian worship as well (A. MacDonald 223) .
Luke 4:16-21 tells of Jesus reading the Scriptures in
the synagogue. Paul followed this tradition in Pisidian
Antioch where Acts 13:15 records he was given a chance to
speak after "the reading from the law and the Prophets."
It is likely that the reader often was the synagogue
teacher because not just anyone could have read the
Scriptures. A lack of pointing and word division in the
Hebrew text would require a trained, educated person.
Paul, in turn, encouraged Timothy to read the Scriptures in
public (1 Timothy 4:13).
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In church meetings Christians were urged to recite
Scriptures to one another (1 Corinthians 14:26) and church
leaders were exhorted to read the Scriptures to their
people (Revelation 1:3) . The majority of society in the
first century was illiterate. The use of the singular in
Greek for reader in Matthew 24:15 and Mark 13:14 points to
the use of one reader in the early church just as the
custom was in the synagogue (Webber, Biblical Foundations
296) .
The person explaining the text may have been the same
person who read it, as in the case of Jesus and Paul.
Following the tradition they were familiar with, they would
have sat, read, and explained what they just read. Bard
Thompson makes this association in Liturgies of the Western
Church when he notes that the pose of the teacher in both
synagogue and early Church was in the teacher' s chair
called the kathedra (4) . This was not always the case,
however, as demonstrated in 1 Corinthians 14:26.
Referring to the sermon delivered by a preacher in
either place would be a misnomer. The announcement of the
Christian message to an unbelieving public is known as the
kezugma. C. H. Dodd outlines the basic themes of such
public proclamation as seen in Acts 16:17 as
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1) [t]he fulfillment of the Old Testament
prophecies, 2) the life, death, and resurrection
of Jesus Christ is that fulfillment, 3) because of
his resurrection he is Lord, 4) the presence of
the Holy Spirit in the church is a token of God's
favor, 5) Christ will come again to judge the
world, and 6) there is an appeal for repentance,
an offer of forgiveness, and an assurance of
salvation. (Martin 73-74)
This message, of course, was not given in the
synagogue or as part of early Christian worship services.
Instead, the speaker' s address might more properly be
termed teaching or didache. This type of address would
assume the form of biblical exhortation, doctrinal
instruction, or a discussion of various aspects of faithful
living. Even so, the distinction between preaching and
teaching can not always be hard and fast. The teaching of
Jesus in Matthew 4:23 refers to his teaching, where as in
parallel passages in Mark 1:39 and Luke 4:44 preaching is
the word used to describe his activity.
Justin Martyr, writing in the middle of the second
century but often about events in the first, refers to the
exposition of Scripture as "the ministry of the Word" which
came to be known as "the Mass of the Catechumens." It
passed into Christian use from the Jewish synagogue and was
inseparable from the Eucharist (Thompson 4) .
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Music (Ephesians 5:19)
Another carryover from the synagogue service was the
music and lyrics characteristic of early Christians.
Beginning with the use of psalms and hymns it was not long
before a distinctive Christian melody developed, some
modeled on the Jewish songs. Notable quotations in the New
Testament from Jewish hymns include Ephesians 5:14 and the
kenotic hymn in Philippians 2:6-11 (Jones, Wainwright, and
Yarnold 455) . The adoption of the Talmud principle that
"man should always first utter praises, and then pray" may
underlie the order of 1 Corinthians 14:26 that suggests
when Christians gather they should begin their time
together with a hymn (Martin 24-25) .
Music was the part of the worshipper reflected in the
liturgy- Because the book of Revelation is prone to
describe singing as a feature of the heavenly Church, is it
not natural to assume the earthly Church should reflect the
same feature? James White suggests that all instruments
other than the two King David used, the lyre and harp, were
objected to because of their association with pagan worship
(Brief History 37) . The oldest of all Christian songs are
Revelation 5:9; 5:12; 5:13; 12:10-12; 19:1-2; and 19:6
(Cullman 21) .
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Genuine melody begins in the heart (Ephesians 5:19).
Although references to music in the New Testament are
sparse, music was an assumed part of the private and
corporate worship of the individual (Bouyer 444-445) . It is
part of even the most difficult times in life such as Paul
and Silas' occupation of a jail cell at Philippi when they
passed the time by "praying and singing hymns to God" (Acts
16:25) . Augustine reflected on the connection centuries
later between people, song, and God when he wrote, "Know ye
what a hymn is? It is a song with praise of God. . . .A
hymn then containeth these three things 'song and praise
and that of God'" (Jones, Wainwright, and Yarnold 454) .
Singing, perhaps more than any other part of the
liturgy, brings out the communal dimension of worship.
Every person may move at the same time, yet the individuals
remain. When voices are fused in song, however, they blend
so that only once voice is heard; that of the group. This
brings out a strong sense of unity and belonging that
enhances the relationship between God and the worshipper
resulting in a deeper quality of life.
Prayer (John 14:14)
"Christian assemblies have at all times and in all
places read the Scriptures, prayed, and sung" (Jones,
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Wainwright, and Yarnold 440) . Prayer is another area of
worship that reflects the influence of worship in the
Jewish synagogue. Isaiah 56:7 says.
These I will bring to my holy mountain and give
them joy in my house of prayer. Their burnt
offerings and sacrifices will be accepted on my
altar; for my house will be called a
house of prayer for all nations .
Prayer played a key role in the believer's life both
in public worship and private devotions. Although urged to
be in a constant attitude of prayer (1 Thessalonians 5:17),
it was not long before specific times of the day were set
apart for prayer. The Didache taught that the Lord's Prayer
should be said at least three times a day (White, Brief
History 23) .
The importance of prayer during worship times as well
as during devotionals is made clear by Acts 1:14 "They all
joined together constantly in prayer." What is not clear is
whether these early Christians primarily prayed with Jews
or only among Christians (White, Brief History 23) .
Probably they began while worshipping in the synagogue and
continued the practice with Christians only on Sunday
mornings . Did they pray because they had the power of the
Holy Spirit or did they have the continuing power of the
Holy Spirit because they prayed?
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The synagogue service closed when a member of the
assembly was called to lead in the "Prayer proper," i.e.
the Eighteen Benedictions. Because early Christian worshi
was patterned after worship in the synagogue, the same
involvement in prayer by Jewish and Gentile Christians was
expected (Martin 27) .
Eucharist (1 Corinthians 11:23)
The Eucharist is "the living heart of Christian
corporate worship," says Evelyn Underhill (127) . Worship
grew out of the synagogue service yet did not merely
imitate or parallel it. Take, for instance, the earliest
detailed account of the order of service found in Justin
Martyr' s first Apology . The first two parts are clearly of
Jewish origin. The remaining four, however, are new to th
first century Christians (Bouyer 172) .
1 . Readings and sermons
2 . Common prayer
3 . Bread and cup are brought
4 . Eucharistic prayer
5 . Distribution of the Eucharist
6 . Collection
Celebrated "on the Lord's Day" (Glimm, Marique, and
Walsh 182), the weekly Eucharist met the need of
particularization . All of Christian life is worship when
it is lived for God, but a specific day and time reminds
the average person to lift up God's name. A token of our
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time and talents must be brought to God or the whole is
profaned by making each day equally holy (Moule 82) . The
"Lord' s Day" is the oldest common usage for Sunday, the
first day of the week, outside the Apocalypse (John 1:10).
How the Eucharist was to be celebrated is not easy to
discern. The call for the "pure sacrifice" prophesied in
Malachi 1:11 is easily heard. The Didache (Glimm, Marique,
and Walsh 182) explains that for this to occur Christians
must confess their sins and be reconciled with their
brothers and sisters before taking part in the Eucharist.
Evidence for the Eucharist is problematic. Even the
New Testament support is fragmentary or indirect. Can the
Eucharist be traced to the upper room? Was the original
celebration a Passover meal or a chahurahl What evidence
can be gleaned from the New Testament and what must be
sought out elsewhere in writings concerning the first
century of the Christian Church?
G. Dix makes a strong case that what Christ celebrated
with his disciples in the upper room was not the Passover,
but a chaburah twenty- four hours earlier. A chaburah was a
common gathering of friends for devotional purposes (Dix
50). The language of John's gospel (John 18:28; 19:14, 36)
appears to contradict the synoptics by insisting that Jesus
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died before the Passover along with the lambs . Dix
follows the fourth gospel in building his case against the
Lord's Supper evolving from a Passover celebration.
However, many scholars disagree (Cullman, Jeremias,
Martin, Webber, and White) . Instead, they follow the
synoptics view of a Passover meal shared the evening before
the festival by Jesus with his disciples. Pertinent
passages include Mark 14:12-16; Matthew 26:17-19; and Luke
22:7-16. Their solutions to the problem in John make
sense. There may not have been a lamb on the table because
Jesus, the true lamb, of God was present (John 1:29). The
fact that John includes the sop and almsgiving better
describes a Passover celebration than a chaburah . Perhaps
John 18:28 uses "eat the Passover" in the extended sense of
Deuteronomy 16:3 (Jones, Wainwright, and Yarnold 48). Other
solutions exist but it seems clear that Paschal ideas were
in his mind when he sat down with the twelve (Davies 222) .
Other difficulties in the biblical text may not give
rise to a spirited debate, yet they are important for a
fuller understanding of the transformation Jesus was giving
to familiar words as he infused them with new meaning.
Paul's words in 1 Corinthians 11:23, "For I received from
the Lord what I also passed on to you," do not indicate a
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different source from the gospels (Bouyer 156) . Paul
received the same tradition as the Apostles when he visited
Peter in Jerusalem (Galatians 1:18). Oscar Cullman sees
sacramental activity where few others do. He sees the
purpose of John,
To set forth the line from the life of Jesus to
the Christ of the community, in such a way as to
demonstrate their identity. Because the Christ
of the community is present in a special way in
the sacraments, this line leads us in many, even
if not in all, the narratives to the sacraments.
(Cullman 117)
Finally, while Revelation develops the imagery of the
messianic banquet it is indirect teaching about worship.
Consequently, while important, it is not equal with the
Gospel accounts and that of Paul in 1 Corinthians 11.
Knowing about the Lord's Supper, Paul's usage in 1
Corinthians 11:20 grew out of a gathering of Jesus and his
disciples as they celebrated the Passover together is
important. Jesus took something they were familiar with
and infused it with new meaning. He set structure before
the disciples that re-enacted all of salvation history. God
created the world on the first day, bringing light out of
darkness. Jesus rose from the dead on the first day and,
according to Justin, brought new significance to the day
known as Sunday (Thompson 7) . They were commanded to "do
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this" re-enactment on a regular basis by the Master which
they did weekly at the first light of Sunday morning.
Was this celebration done in memory {anamnesis) only
of that last supper together or did Jesus have more in
mind? R.T. Beckwith is one of the few scholars to deny
there is evidence for the making present or affective of a
past event in the Old and New Testaments (Jones,
Wainwright, and Yarnold 48) . Nonetheless much indicates
that more than a simple memorial view but less than an
actual re-sacrifice of the Son of God was what Jesus
intended in the upper room. As in other situations, the
disciples needed time to understand some of the teachings
Jesus left behind.
The Didache looks forward to the Lord's return but
does not make the connection with his death that is
apparent after Paul's writing of the lord's supper in 1
Corinthians (Cullman 19) . Uppermost in the early
Christian's mind was the soon return {Maranatha) of the
Messiah (Glimm, Marique, and Walsh 184). This expectation
was born from a desire for his presence and the reality of
persecution. It did not take long, however, for the concept
of remembering and recalling Christ's words and actions to
find concrete expression of his literal presence in the
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liturgy (Thompson 8) . By recalling the saving works of
God through Jesus and lifting them before God with
thanksgiving, the promise of God was claimed for the
presence of Christ in all his redemptive power (Jones,
Wainwright, and Yarnold 22) . Dix focuses on the importance
of memory and presence when he says.
It is pure recollection, or it would never have
retained those words 'Do this for the re-calling
of Me' over the broken bread, absolutely
necessary at that point on that one occasion, and
absolutely superfluous on any other. (Dix 69)
A clear picture emerges of worship in the early Church
at the end of its first century. It was worship that began
with a common meal known as the agape (1 Corinthians 11)
and the words of institution recorded in the synoptic
gospels. This meal remembered and rekindled the presence
of Christ with his disciples. Mark 14:22-25 and Matthew
26:26-29 are similar, as are 1 Corinthians 11:23-26 and
Luke 22:15-20. The blessing over the bread and the cup
were separated by the agape. From these New Testaments
sources a seven-action scheme is visible. Jesus 1) took
bread, 2) gave thanks, 3) broke it, and 4) distributed it
following some words. Later, he 5) took a cup, 6) gave
thanks, and 7) handed it to his disciples saying certain
words (Dix-48) .
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The actions of the Eucharist are just as important
as the words. Interestingly enough, the actions follow a
four-action scheme that combines some of the seven listed
in Scripture. Space does not permit an analysis except
that there must have been strong reasons for the Church to
unanimously agree on the wording of the scripture text and
agree on a different methodology of living out those words
for 1400 years. The actions of the Eucharist are 1) the
offertory, 2) the prayer, 3) the fraction, and 4) the
communion (Dix 48). These actions are found in Luke 24:30
where "he took bread, gave thanks, broke it and began to
give it to them."
Taking bread involved the group bringing their food
items for the agape. The celebrant was the president or
bishop of the community who took or received these gifts
from the worshipping community. As the community of the
faithful grew, time came when a representative came forward
with bread and wine for everyone (Webber, Worship Old and
New 137) . Gregory Dix illustrates how vital it is to
understand how each member presented himself or herself to
God in this action.
Each commimicant from the bishop to the newly-
confirmed gave himself under the forms of bread
and wine to God, as God gives Himself to them
under the same forms. In the united oblations
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of all her members the Body of ChrisTi, the
church, gave herself to beccrje the Body of
Christ, the sacrament, in order that receiving
again the symbol of herself now transformed and
hallowed, she might be truly that which by
nature she is, the body of . . . Christ, and each
of her members members of Christ. (Dix 117)
The early Church followed the words and examples of
Christ in blessing the bread and cup. The Didache
instructs the celebrant to say in connection with the cup,
"We give Thee thanks. Our Father, for ~he holy vine"
(Glimm, Marique, and Walsh 178) . These words indicate that
originally the breaking of the bread and the giving of the
cup were separated by a meal before their worship closed
with the giving of the cup. Every Jewish meal began with a
blessing, but Christ's identification of himself with the
bread and wine as the Messiah was new. Some argued that
the meal and Eucharist were separated from the beginning.
The language of the Didache, however, indicates they were
not separated until around AD 100 (Cullman 19, Dix 767) ,
The earliest meaning in the breaking of the bread
concerned church unity and the building up the body of
Christ (Cullman 33) . First Corinthians 10:16-17 asks, "And
is not the bread that we break a participation in the body
of Christ? Because there is one loaf, we, who are many, are
one body, for we all partake of the one loaf." The Didache
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reflects this symbolism that was not overshadowed until
the third century when the emphasis was placed on Christ's
broken body and death in behalf of the Church. It is
possible, even desirable to retain both meanings.
Sociologists say that true community requires face-to-
face interaction. This happens in worship through the
Eucharist at the point of the fracture, or breaking, of
bread. This is community between one another and Christ
himself (Bouyer 152) . Even those who are not present are
united with all of the baptized "through the common
participation in the 'flesh and blood of the incarnate
Jesus'" (Thompson 7).
The last of the four actions is the giving and
receiving of the elements. The words of Christ in Matthew
26:26-27 are "Take and eat .... Drink." First
Corinthians 10:16 reminds all Christians of the meaning of
this communion; "Is not the cup of thanksgiving for which
we give thanks a participation in the blood of Christ? And
is not the bread that we break a participation in the body
of Christ?" The early Church did not treat this moment
lightly :
At this point in the worship the offering and the
remembrance become a communion, a mystical
communication between Christ and the believer.
This is not an ordinary act to be defiled by a
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haughty or irreverent attitude. It is also the
moment when the transcendent God who sent His Son
into the world so that human beings may be saved
meets with them. (Webber, Worship Old and New
145)
It would be possible to think the Eucharist could be
celebrated individually except for the cup. The 'cup of
blessing' was something only the Church could do when it
came together corporately (Dix 59) . Jesus had given it a
new indisputable significance.
The kiss of peace began this communion- fellowship
meal, a sign and seal of peace, reconciliation, and unity
(Matthew 5:24) . As the Didache reflects, the Church went to
great lengths to keep this sign and act of reconciliation
from degenerating into formality (Thompson 7) so the
Eucharist ended as it began.
The evidence for the shape of liturgy and its effect
on the communion between God and the faithful is presented.
However, before leaving this formative period of church
history the question of significance needs to be addressed.
Does the outward form of worship really make much
difference? Dix states that if the shape of the liturgy is
changed, the shape of the worshipper's relationship to God
and all of life is changed (Dix xii) . People always have
problems. "There is a Christian pattern of a solution
which is expressed for us and by us at the eucharist" (Dix
xviii) .
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That standard structure of Shape of the Liturgy-
can be shown to have had its first formation in
the semi--jewish church of the apostolic age.
But it has persisted ever since, not because it
was consciously retained as "apostolic' or even
known to be such- -it was not even recognized to
be there- -but only because it fulfilled certain
universal christian needs in every church in
every age, not only for outstanding saints but
for the innumerable millions of plain nameless
sinful christian folk, for whom in different
ways the eucharist has always been the universal
road to God. (Dix xii)
John Wesley and Worship
John Wesley was a practical person. His goal was to
draw near to God and to help others to do the same. He
interpreted the Bible, his supreme guide to the Christian
life, through the traditions of the Church, his
understanding of Scripture and his own experience. That his
experience could change how he interpreted Scripture and
understood the logic of his church tradition is explored in
the following seven sections. Suffice it for now to say he
never changed his essentials of faith as demonstrated in
the various aspects of worship, although the way those
essentials were addressed and carried out often changed.
Wesley was constantly teaching about the unity of
inward power and outward form. He never wavered from the
cry of the Reformation's "salvation by faith alone" as long
as it did not end there. For Wesley, true vital piety
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always bore fruit in the outer life. This marriage helped
him find balance between liturgical formality and formless
subjectivism. Worship centered on the objective realities
of God's presence while seeking to transform the heart of
the believer.
Liturgy
"We have a plain, full, and sufficient rule for Gospel
worship, in the New Testament, recorded in the Acts of the
Apostles, and in the Epistles," claimed Wesley (Wesley,
Works 3: 219). The practice of the apostles, not just their
precepts, was to be followed unless the occasion in
question was considered extraordinary. Wesley believed true
gospel worship never was reflected better than in the
pattern of Anglican practice recorded in the Book of Common
Prayer (BCP) (Wesley, Sunday Service 16-17) .
Liturgical reform was the norm in Wesley's England.
Some, like the Puritans, objected to many of the ceremonies
contained in the Book of Common Prayer on the grounds that
they were not found in Scripture (White, Brief History
123) . However, it seems logical to suspect that a liturgy
of words alone would become redundant and boring. Perhaps
the prevalent call for liturgical reform had its genesis
here .
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Worship must be more than an awareness of God in the
world or in a person's life. Wesley taugh" that worship
should bring us into the very presence of God so -hat "[We]
see him, as it were, face to face" (Webber, Twenty
Centuries 297) . Evidence resulting from this type of
worship can be seen, however, by the keeping of God's
commandments in a person's life (Wesley, Works 5: 305-306).
The essential ingredient for such an experience of worship
is a heart devoted to God. The external acts of worship
then become the means for building a holy life.
Clearly, outward forms of worship are relevant. Inward
holiness grows slowly and with more difficulty without
them. The outward acts of worship function as a reminder of
the whole drama of redemption, including the call to
forgiveness, the privilege of sharing fellowship with God,
and the challenge to live out the faith following the model
of Jesus Christ. The theology of Wesleyan liturgical
worship is concerned with the totality of life, including
relationships and vocations . The outward and inward forms
of worship are like faith and works (James 2:18) . A person
can not have one without the other.
Good worship must include prayer, the Eucharist, and
the proclamation of the Word (Wesley, Works 10: 137). The
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absence of the Eucharist caused Wesley to insist that
every member of a Methodist Society attend the Anglican
Church on Sunday unless they were a member of some other
branch of Christendom. This belief was a source of
advantage for the Church of England over the Church of Rome
in regard to public worship. Many believed God could not be
worshipped "in spirit and in truth" (John 4:24) if the
liturgy did not include a sermon.
The liturgy Wesley supported and later espoused in the
Sunday Service was a juxtaposition of his time. Whereas
human beings were the center of everything in the
Enlightenment, John Wesley sought to maintain the orthodox
position of a christocentric universe. Christ's supremacy
was demonstrated in the Eucharist and stood in stark
contrast to the supremacy of reason that pervaded Europe.
James White points to another example, stating, "When
religious zeal was in disrepute, Methodism made enthusiasm
essential; where religion was confined to the churches,
Methodism took it to the fields and streets" (Webber,
Twenty Centuries 86) .
James F. White states that "the distinctive elements
of the whole Wesleyan movement are shown in the way Wesley
orders worship." (Wesley, Sunday Service 16). These include
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the supremacy of Christ and Scripture over reason, the
importance of prayer, the availability of grace, and the
importance of Christian fellowship. Wesley sought to bring
renewal to the Church of England "through conversion and an
enthusiastic response to God in sacramental worship"
(Webber, Twenty Centuries 86) . Wesley practiced pragmatism
informed by scripture. He changed worship to be effective,
not popular, without sacrificing its scriptural roots.
Wesley, as noted before, believed the Anglican form of
worship to be an accurate reflection of New Testament
worship. The Book of Common Prayer ordered worship in the
Anglican church. Consequently, Wesley's love of the BCP is
not surprising. Also not surprising was his use of the BCP
to meet the need that arose in America following the
Revolutionary War for guidance in worship. The Methodist
colonialists were no longer loyal to the crown of England
and consequently the Church of England. Wesley's solution
was to adapt the BCP to their changed circumstances
resulting in the Sunday Service. Although it was not used
in England, it reflected Wesley's thoughts and priorities
in what he retained and omitted from the BCP.
Revision of the BCP was hardly unusual. That activity
was a popular eighteenth century pastime (Wesley, Sunday
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Service 13) . His work demonstrates a well-researched
effort grounded in the scriptural traditions of the Church.
The results were predictably conservative although not un
critical of the BCP. In many ways it was an up-to-date
version of the 1622 BCP.
Several features of the Sunday Service were both
distinctive of Wesley and reflective of his priorities in
worship. Weekly communion formed the basis of the liturgy.
Although it may not be apparent to the modern reader, the
service was abbreviated to accomplish this. This stood in
contrast to the normal practice of celebrating the Lord' s
Supper three times a year. This new liturgical center
reflected the christological emphasis in place of the old
saints' day's cycle, Sunday celebrated the resurrection.
Other distinctive features of this 1784 service book
included preaching for salvation, vigorous hymn singing
(then a novelty), care of souls in small groups, and a
mixture of extemporaneous prayers. (Webber, Twenty
Centuries 86). Wesley's awareness of the shortage of
ordained clergy in the colonies and the vastness of the
American frontier was perhaps the reason for including the
love feast. The love feast provided a way for those seeking
to grow in God's grace to remember the passion of Jesus
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without any clergy present and without taking away from
the service of Holy Communion.
The obvious differences in social conditions between
the United States and Great Britain made necessary other
modifications to the Book of Common Prayer. The Sunday
Service was written for itinerant preachers building new
congregations in contrast to established clergy serving
parish churches. This could be seen in the allowances made
for the absence of any choral bodies in American Methodism.
The rubrics that read: "then shall be said or sung" was
changed to "then shall be said" (Wesley, Sunday Service
9-10) . Service music was also removed even though "A
Collection of Psalms and Hymns for the Lord's Day" was
bound with the Sunday Service (9-10) . The songbook may have
been included as a theological resource.
Other changes of lesser consequence also were
included. The language was updated, a covenant service
adapted from Presbyterianism was included, and all
references to clerical clothing were eliminated. The
Psalter was reduced from 2,502 verses in the BCP to 1,625
in the Sunday Service. Requiring a minimum of musical
talent provided for additional flexibility and
architectural resources.
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History reflects that much of Wesley's desire and
intent for Methodists to worship sacramentally did not
survive the Atlantic crossing. Instead, Methodism adapted
many of the techniques of the frontier. These included camp
meetings and a new hymnody represented by Fanny Crosby and
Charles A. Tindley. The leanings of American Methodism
toward more informal worship styles intensified when the
Societies gained independence from the Church of England.
Wesley' s concern for Methodists having a form of religion
without the power was well grounded.
The evolution of Wesley's book from its inception
until its eventual adoption at the Christmas Conference in
Baltimore on December 27, 1784, is unclear. To avoid a duty
on bound volumes the pages of the Oxford printing of 1784
were shipped across the Atlantic unbound. Thomas Coke made
some alterations that Wesley would later learn of and
correct. Exactly what those changes were is unclear. What
is clear is that two versions exist today, one with all the
original and corrected pages (Pierpont Morgan Library) and
another with both sets of pages (Pittsburgh Theological
Seminary) (Sunday Service 12) .
Wesley's will and authority were not unquestioned.
After the death of Wesley and the 1792 General Conference,
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the 314 page Sunday Service fell into disuse except for a
thirty-seven page excerpt of "Sacramental Services &c." and
the "Articles of Religion." They were altered repeatedly
until they were renamed "The Ritual" and included in the
Discipline until 1968.
The basic format of the Sunday Service included the
Lord's Prayer, a prayer for pardon, the sermon. Scripture
readings, prayer, the invitation and words of institution,
and the great thanksgiving. This form remained relatively
unchanged for almost 200 years. It is heavy on penance and
light on celebration, a notable change of emphasis from the
New Testament Church,
Roles of Clergy and Laity
The pragmatic Wesley begrudgingly allowed the
expansion of lay ministry as the movement grew and God's
approval was evidenced in the bearing of fruit for the
kingdom. When a lay person first stood in one of the
Methodist preaching houses and gave the sermon, Wesley was
furious, believing it to be an inappropriate role for
laity. His mother, Susanna, however, reasoned with him.
Eventually the need for more laborers and the spiritual
fruit they bore caused Wesley to relent. Thomas Maxfield,
Thomas Richards, and Thomas Westell were the first
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Methodist lay preachers approved by Wesley (Wesley,
Works 8 : 311) .
Wesley soon found himself defending the practice of
appointing lay preachers as vehemently as he had previously
resisted. He found examples of unordained preachers in the
dispersion of the Jerusalem church in Acts 8 . He defended
the practice by pointing to the fruit they bore and to the
words of the Apostle Paul in 1 Timothy 3:10. Should he
fight against God? Were not all clergy to prove God had
gifted them for such work through the bearing of fruit,
i.e., the conversion of souls? (Wesley, Works 5: 488-489).
Although Wesley, by his own admission was not as
powerful a speaker as George Whitefield, his efforts bore
more fruit and lasted longer because of the work of the
laity. As soon as "a desire to flee the wrath to come" was
evidenced in a person's life, he or she was invited to join
a Methodist Society. As soon as possible that person would
be incorporated into a class meeting and perhaps eventually
into a band. Each of these groupings was lead by laity with
only general oversight provided by an ordained minister
(Tuttle, John Wesley 249) .
Lay people, both men and women, made the spectacular
growth of the Methodist movement possible. While ultimate
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authority was vested in the clergy, participation in the
sacraments of Holy Communion and baptism were the only
parts of the work reserved for them. Preaching may have
been the most noticeable work filled by laity, but other
important roles enabled the cause of Christ to go forward.
Laity were class leaders, teachers, and evangelists. There
were not enough apostles in the early Church to fill the
needs of the people and they were never intended to
(Ephesisans 4:12). The same was true in the development of
the Methodists .
Sermon
John Wesley avoided the use of anything other than
Scripture in his preaching (Sunday Service 19) . He
addressed the needs of the people in words they could
understand. Wesley records in his journal how he would set
the housemaid down and try out his sermon on her before
ever preaching it in public. Any vocabulary she could not
understand was changed into language she could. Finally it
recognized where people were and sought to move them toward
perfection. For example, Wesley's open air preaching was
often within sight of the hanging gallows and addressed the
people's fear of death and the consequences of sin (Tuttle
Notes) .
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After a person joined a Society, the preaching aimed
at him was intended to move him toward perfection. The
audience then determined the mix of law and gospel in the
preaching. To speak only of God's love and promises in
exclusion of his commands and of sin's consequences
occasioned much harm, Wesley said (Wesley, Works 11: 490).
Normally, every sermon contained both elements while
emphasizing one more than the other, depending on the need
of the listeners.
Besides setting standards for the content of the
sermon, Wesley provided instruction regarding the best
general method of preaching. It was "(1) To invite. (2) To
convince. (3) To offer Christ. (4) To build up, and to do
this in some measure in every sermon" (Wesley, Works 8:
317) . Wesley knew from personal experience that only God
could open someone's heart. He knew from practical
experience that people responded to God' s call and grew in
the image of Christ more after listening to sermons
delivered in the manner he prescribed.
Methodism' s early controversy regarding the use of lay
preachers was an outgrowth of the importance and authority
of Scripture in the life of a believer. Preaching was not
to be taken lightly because the preacher spoke "for God,
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from the Scriptures, by the authority of the church, to
the people" (White, Introduction 138). Not until a new
understanding of authenticating God's call demonstrated
through the conversion of their listeners and a method of
exercising authority over lay preachers could be hammered
out was Wesley content to use them in the work of the
kingdom.
The Eucharist
Albert Outler notes that the Lord's Supper for John
Wesley was the chief means of conveying actual grace to the
believer and as such was "literally indispensable in the
Christian life" (333). Wesley's diary demonstrates that
conviction by recording his receiving the sacrament at
least once every four or five days.
Wesley's teaching on the Eucharist began with a strong
emphasis on the real presence of Christ. That was the view
of the early Church. No attempt was made to describe how
Christ was present, it was enough to know he was. Just as
the soul was not the body and the body not the soul, so was
the relationship between the bread and cup and the body and
blood of Jesus Christ. The symbol is not the thing
signified, yet both are needed to complete the sacrament
(Borgen 5-1) .
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Wesley rejected the eucharistic views of
transubstantiation (the transformation of bread and wine
into the actual body and blood of Christ following the
words of oblation by the priest) , consubstantiation (the
presence of Christ in the elements of bread and wine even
though they are not physically changed) , and memorial (the
Lord' s Supper is simply remembering what Christ did for us
and is repeated in obedience to Christ's command to "do
this") as unnecessary in order to believe in the real
presence of Christ in communion. Communion is a mystery . He
did not believe that the elements of bread and wine
literally became the body and blood of Jesus Christ even
though they did not look any different (The Book of
Discipline 65-66) . This ninth century understanding was
taught by Radbertus, who was influenced by the yearning for
the mysterious and supernatural that characterized his time
and who believed that a miracle took place when the words
of institution were said.
Nor did Wesley believe in consubstaniation (Harper,
37) . Martin Luther championed this understanding because he
wanted to keep the presence of Christ localized without
admitting a change in composition of the elements. Luther
taught that Christ's presence so permeated and enveloped
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the elements of bread and wine that his presence could
not be separated from the physical elements. Just as heat
is present in a piece of hot iron, so Christ is present in
the elements.
Ulrich Zwingli promulgated a view that would grow in
popularity. He taught that the Lord's Supper was merely a
memorial of Christ's suffering and death. Such a
remembering of the supper violates its Hebraic
understanding. To remember for a New Testament Christian in
Israel meant to recall the events so thoroughly as to cause
it to come alive in the present moment (anamnesis) . Zwingli
overemphasized the rational side of humans in worship and
was convinced that "faith is given and nourished solely by
the Holy Spirit, apart from any physical channels" (Webber,
Common Roots 95) .
Forgiveness of a believer's sins is understood as part
of the sacramental dimension of communion. It is our
confessional (Mt. 26:28). Through the Lord's Supper God
restores and unifies us in fellowship (1 Cor. 10:17).
Nevertheless, many people refuse to participate in the
Lord's Supper because they incorrectly understand Paul's
statement in 1 Cor. 11:27-29 in which he describes the
judgment that will come on those who eat or drink in an
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unworthy manner. Eating or drinking unworthily refers to
the manner of communing, not the character of the
communicant (Harper 41) . The Corinthians were partaking in
a rude and disorderly way. They were not sincere in their
approach. Paul did not mean no one could take communion
unless she or he was sinless. He did mean that repentance
and forgiveness were required to approach the Lord's table.
Some in Wesley' s day overemphasized the penitent
nature of those seeking to partake of the Eucharist so that
many began to stay away from the Lord's table entirely. No
one was worthy. Wesley sought to bring balance by insisting
that Scripture taught that "no fitness is required at the
time of communication, but a sense of . . . our utter
sinfulness, and helplessness (Wesley, Works 1: 280). To
this he coupled a desire, a willingness "to know and do the
whole will of God" (Wesley, Works 7: 487) . So viewed, the
sacrament became a means for humans to receive either
preventing, justifying, or sanctifying grace.
The real presence of Christ in the Supper springs ex
opere operato, i.e., God works through the elements
independent of the human agent. The goodness or badness of
the clergy does not determine the grace given. The minister
does not need to bear the burden of perfection or pride.
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Consequently, it cannot be "sequestered by any sacerdotal
authority. (Outler 33) . Neither is the real presence of
Christ separate from the symbols that represent it, the
bread and wine. The symbols are both efficacious and
expressive when viewed as the "points of intersection be
tween God's action and human faith" (Webber, Evangelicals
47) . John Wesley was content resting in the real presence
of Christ through communion without explaining in detail
how that was possible.
Again, for Wesley the Lord's Supper was the chief and
normal means of God's grace in the life of the believer. It
was an essential part in the process of discipleship and
the work of the Holy Spirit (Webber, Twenty Centuries 298) .
The result was that Wesley helped usher in a sacramental
revival in England in addition to an evangelical revival.
Prayer
"Why are we not more holy? Why do we not live in
eternity .... Chiefly because we are enthusiasts;
looking for the end, without using the means .... Who of
you rises at four . . . ?" (Wesley, Works 8: 316). Wesley
believed, practiced, and taught the power of prayer. He was
convinced that "God does nothing except in answer to
prayer" (Harper 24) . As a result, prayer took on renewed
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importance to worshipping Methodists. Use of the
liturgical printed prayers was encouraged, especially the
Lord's Prayer. Concerning this earliest written prayer
known to the Church, Wesley said, "It contains all we can
reasonably or innocently desire" (Wesley, Works 5: 332).
Modern readers can more easily come to terms with the power
of written prayers when they realize that they are not
intended for reading, but for praying (Harper, 21) .
Music
Early in the English revival John Wesley grasped the
importance of music to stir hearts and to teach about God,
Balance created something greater than either individual
part. Gordon Wakefield lists the original table of contents
of A Collection of Hymns for the People Called Methodists
(15-16) :
Part J. containing Introductory Hymns
1. Exhorting and beseeching sinners to return
to God.
2. Describing:
i. The pleasantness of religion.
ii. The goodness of God.
iii. Death.
iv . Judgement .
V . Heaven .
vi. Hell.
3. Praying for a blessing.
Part II
1. Describing formal Religion.
2. Describing inward Religion.
Part III
1 . Praying for repentance .
2. Praying for mourners convinced of sin.
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3. For mourners brought to the birth.
4. For persons convinced of backsliding.
5. For backsliders recovered.
Part IV
1. For believers rejoicing
2 . For believers fighting
3 . For believers praying
4 . For believers watching
5 . For believers working
6 . For believers suffering
7. For believers groaning for full Redemption
8 . For believers brought to the birth
9 . For believers saved
10 . For believers interceding for the world
Part V
1. For the Society meeting.
2 . For the Society giving thanks .
3. For the Society praying.
4. For the Society parting.
He held tightly the reins of musical authority his
entire life. His "Directions for Congregational Singing"
have not become antiquated (Wesley, Works 14: 346) . He
wisely instructed the people called Methodists to sing
lustily, modestly and above all, spiritually. The Methodist
class meetings employed the "singing, recitation, and study
of hymns to form a member's faith and prayer . . . and
sustain between preaching services their faith in the
saving power of God in Christ." (Young 31) .
This aspect of the revival was the special calling of
Charles Wesley, John's younger brother. More people sang
Charles' hymns than ever read John's sermons. Together they
published sixty-four collections of hymns. Although
powerful, the music of the Wesleys was not always popular;
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at least not with the authorities of the Anglican Church.
Whether they were agreeable to the Wesleys' use of known,
singable, and contemporary tunes one cannot say. It is
clear, however, that they did not like the spirit or
enthusiasm with which they were sung (Routely 75) .
Architecture
Methodists worshipped in a variety of places from
homes to cathedrals and even out in the open air, which was
unconscionable to most Anglicans of the period. Anglican
orthodoxy maintained the proper place for worship and,
consequently, preaching and singing, was inside the
sanctuary. Without question the open air and preaching
houses did not lend themselves to Wesley' s desires for
sacramental worship. The proper symbols and apparatus were
either absent or cumbersome outdoors. As long as most
Methodists also worshipped weekly in the Anglican Church
this was not much of a problem. However, after Wesley's
death, most Methodists did not understand or ignored the
importance of sacred space in Christian worship.
The Methodist meeting houses subconsciously taught the
primacy of the Word preached in worship instead of the
historical primacy of the Eucharist in the worship
celebration. The meeting houses did not have communion
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tables or celebrate the Eucharist. Every Methodist was to
attend to that sacrament in their parish church. They were
not intended to supplant Anglican sanctuaries or the
worship that transpired within them. As the influence of
the Anglican church waned over the Methodist movement, so
did the importance of the Eucharist. To their credit,
however, the acoustics of the meeting houses did encourage
congregational song "by making everyone feel 'on-stage'"
(White, Introduction to Christian Worship 97) . Perhaps by
default these places of worship sought to recover some of
the hospitality and intimacy the earliest Christians had
enjoyed in worship.
The liturgy contained in the Sunday Service made few
demands architecturally on the societies. Rubrics dealing
with liturgical space are all but eliminated except for a
few essential references such as "the Elder, kneeling down
at the Table," or "The Minister coming to the Font"
(Sunday Service 10). This was Wesley's acquiescence to the
realities of worship in frontier America, not his desire to
take away from or change the substance of worship then
practiced in the Anglican Church.
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Baby Boomers and Worship
Profile of Boomers
An analysis of issues reveals several characteristics
of boomers and the differences between them and their
parents. The seventy-six million people born between 1946
and 1964 were labeled "baby boomers" or "boomers" because
of the explosive number of births during that period of
time. Their parents are known as "the consumer generation"
or "builders," and were born between 1927 and 1945 (Barna
19) . They were the first generation to discover time
payments and mortgages under the GI Bill of Rights.
Following the U.S. economic boom after World War II,
builders witnessed an upswing in the standard of living and
purchasing power unparalleled in history. The devastated
economies of Europe and the Pacific countries brought on
the United States' era of prosperity. Today most of the
funding of the Church comes from people fifty-five and over
(Murren 30) .
The Win Arn Growth Report reflected some of the
differences between these two generations in the area of
worship. Whereas older generations prefer a presentation,
intellectual, and focus on Christian style of worship, the
boomer generation looks for participation, experience, and
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focus on non-Christians as well as a Christian style of
worship (Anderson 150-151). Gary L. Mcintosh, in The
Mcintosh Church Growth Network newsletter, adds to the
picture with his description of builders' preferences for
quietness, hymns, expository sermons, pastoral prayers,
guests recognized, organ/piano, and low audience
participation in worship. Boomers, on the other hand, are
pre-disposed to talking, praise songs, "how to" sermons,
various people praying, guests remaining anonymous,
guitars/drums, and higher audience participation in worship
(Anderson 159-160) .
The bottom line is that boomers want a practical,
experiential religion. They want to move beyond a
theoretical or philosophical discussion of religion to an
actual experience of God in their lives . Churches today
"need to reconsider if their liturgy celebrates such
personal experience in their services" (Murren 155) .
Despite their desire to return to a genuine spiritual
experience, they find it difficult to relate to the church
culture that their parents find so satisfying. Unless you
are a boomer, it will be difficult to realize just how hard
it is for them to jump "into traditional forms of worship
and church that worked well before the 1960s" (Murren 35) .
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A growing body of literature suggests boomers are
not all alike. Wade Clark Roof labels them according to
their affiliation with the organized church as loyalists,
dropouts, or returnees (Morgenthaler 148) . Loyalists
constitute 33 percent of boomers and look more like their
builder parents than their dropout boomer brothers
described above. These "dropouts" comprise the largest
percentage of boomers at 42 percent. Those at the cultural
midpoint between the loyalists and dropouts are known as
the "returnees" and make up the remaining 25 percent of the
total boomer population. How many contemporary worship
start-ups have failed because this distinction between
boomers was unknown? The more widely understood and
studied dropout boomers is the focus of this study.
Boomers believe in God but they often do not
understand why worship is important. Four areas that
require a change in translation are lay participation
(versus presentation) , music (hymns versus praise songs) ,
experience (versus intellectually understanding) , and a
concurrent focus on Christian and non-Christian alike.
Participation
Boomers are participants. Unlike previous generations
that preferred a good presentation, people born after 1946
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want to be a part of what occurs in worship. Although
rarely said, many boomers probably feel like the man who
said to his pastor "For a while there I wondered if you
were going to come down and collect the offering, too!" In
other words, "You did too much in the worship service"
(Wardle 14) .
Howard Stevenson, minister of worship and music at
First Evangelical Free Church where Charles Swindell is
senior pastor, recommends countering "spectatorism" by
allowing lay people to participate in a variety of ways.
This means using non-professionals in different parts of
the service such as music, readings, and prayers (Hayford,
Killinger, and Stevenson 33) . Liturgical dance, passing
the peace, a two- to five-minute drama sketch, a personal
witness by a member of a ministry team, and the
encouragement to laugh and applaud rather than sit quietly
are commonplace in many churches (Schaller 82-84) .
Some clergy may feel threatened by such a proposal.
Will they still be needed if lay people understand and
participate in the celebration of the Eucharist, too? Yes.
Willing participation and creative support enhances
leadership. Did not Jesus always attempt to instruct and
include his disciples in the mysteries of the faith and the
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Father? Should those who, like the twelve, have been set
apart for "word, sacrament, and order" do any less?
William H. Willimon, pastor and college professor,
says that "any method or activity which makes Communion
impersonal and regimented must be changed" (Willimon 108) .
This means participation instead of presentation for
boomers. Allow the people to sing as well as the choir.
Invite the sharing of joys and concerns prior to the
prelude, morning prayer, or the greetings and
announcements. Everyone can participate in some way. Most
can participate in many.
Encouraging lay servers to assist the pastor in
distributing the elements is not new. For centuries the use
of laity in communion helped keep worship from seeming
impersonal or rushed. What a blessing to both the server
and the communicant to be looked in the eye, called by
name, and served the bread and wine.
Participation builds the body of Christ. One loaf and
one cup are good symbols of the unity believers share in
Christ. This unity is often referred to as a fellowship
(Colson 128) . God called this new fellowship out of the
world to bear one another's burden and allow for real
accountability and discipline (Galatians 6:2). Those who
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are united in Jesus Christ find in their fellowship the
intimacy and peace that the human soul longs for. Lay
participation is not just helpful, it is essential in
constructing the body of Christ according to the plans
delivered by Jesus.
Music
History demonstrates that music is an integral part of
worship. Contemporary Americans rank music ahead of
preaching as a factor in spiritual growth (H. Miller,
Connecting 47 and Morgenthaler 152) . Often it is absent
during the service of Holy Communion. Though at times music
can only be created in our hearts, during worship music
should be created on our lips and/or with one or more
instruments .
Music is an emotional art form that communicates much
more than the message of the verbalized words. Society is
often fractured and isolated through divorce, the pace of
life, the restructuring of the traditional family, and
geographical relocation. One result is that many people
live a life devoid of emotion, at least on the surface.
Music can touch men and women at the deepest spiritual and
emotional levels . Music can help relieve the pain by
connecting worshippers to the power and presence of God.
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Howard Stevenson believes that "singing has the
power to help us freely express our fee_ing for God"
(Hayford, Killinger, and Stevenson 50) . It has the ability
to transport worshippers to a place of excitement and
enthusiasm for worship (Hayford, Killinger, and Stevenson
20) . Consequently, the worship leader should involve the
entire congregation in the ministry of music. During every
celebration of the Lord's Supper is an opportunity to enter
the presence of God that should not be missed. The most
important choir becomes the fellowship of men and women
with untrained voices who sit in the pews longing for a
touch from God in their lives. Together as the body of
Christ they join their voices in praise.
Music can usher them into the presence of God. The
most important question to be answered in the selection of
music for worship is, "Does it move people closer or
further from God?" (H. Miller 54) . Leaving them where they
are is not sufficient. Live music arouses enthusiasm, which
means "filled with God." How do you know if the music of
your church is bringing people closer to God and filling
their lives with him?
First, understand who "your church" is. A simple
questionnaire circulated among worship attendees can help
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evaluate zhe composition of your church. What are their
ages? Whac are the ages of those you are trying to attract?
Do you understand the characteristics of the generation you
seek to attract? What is the culture of your geographical
area for your members or potential members?
Different types of music will meet the needs and
attract various people groups. Those over sixty probably
prefer gospel music. Those over forty usually enjoy classic
hymns like "The Church's One Foundation" the best. People
between twenty-five and forty seem to be drawn to
contemporary Christian music. Keep in mind that boomers
have grown up with faster rhythmic tunes and the sharp
tones of guitars, saxophones, and drums. The hymn cadences
and sonorous organ tones of their parents' generation often
are boring to them or put them to sleep (H. Miller 55) .
Evidence of this change in popularity is the decline
of people studying organ. A corresponding trait is the
dwindling sales of new home organs, as reported by the
American Music Conference. They are down from 222,400 in
1977 to 13,300 in 1991 (Schaller 92). Guitars, keyboards,
drums, brass, and woodwind instruments are gaining
popularity while organ use is finding niche markets instead
of general acceptance in worship.
Rowlan 81
Age is not the only differentiating factor. Daniel
Benedict and Craig Miller offer six worship options based
on a person' s background in the faith instead of their
background in time (Benedict and Miller v) . Geography and
racial/ethnic grouping are also strong influences on what
will connect with a worshipper.
Second, ask yourself what the response of your church
is to the music. Does it enliven them? If it is filling
them with the spirit of God, their enthusiasm should be
noticeable both during and after the service. Because music
is 40 percent of the service, its importance and use in
meeting the needs of boomers can not be overemphasized
(Callahan 27) .
Experience
Lay participation and music find a common yet broader
meeting ground in the area of experience. Boomers do not
just want to know about God, they want to feel his presence
in their lives. The fear of having a spiritual experience
or making that fact public is not a hang-up of those born
between 1946 and 1964. Gallup surveys conducted in 1962,
1971, and 1988 show a steady increase in the number of
persons admitting to spiritual experiences. There was a 15
percent increase from 1962 to 1988. A full 35 percent
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reported having at least one spiritual exoerience .
Boomers want to feel what they believe (Murren 153-154).
The era of Christianity being perceived as intellectual and
devoid of emotion is another causalty of the radical change
of worldview that resulted from the 1960s.
Most mainline denominations are victims of poor timing
in their liturgical development. In the 1950s and 60s they
tried to mature beyond their unsophisticated rural
backgrounds. They succeeded twenty years to late. They were
successful in compensating for the individualistic excesses
of the revival era only to find that the new generation of
people they were trying to reach was determined to have
some of the experiences their parents had tried to discard.
Take the example of Lou Ann Elwell, a counselor of
Wheaton College students, who said.
In the sacrament of the Eucharist I feel close to
the Lord, almost like he's saying, "I'm here." I
re-experience Jesus�his death and resurrection.
It's almost like having somebody over for dinner.
It's a real tight friendship. My relationship to
him is cemented in the fact that he comes close
to me in the bread and wine." (Murren 153-154)
Holy Communion becomes a vehicle for men and women to
encounter the mystery. The sacramental principle is clear;
God works through life, people, and otherwise normal
physical, tangible realities in order to communicate his
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healing presence in the life of his people. Helping
boomers experience the real presence of God through
communion is an important part of meeting one of their
needs .
It is easier to understand communion in terms of a
memorial meal than a sacramental meal. However, unless the
presence is celebrated and felt, boomers will look
elsewhere. A strictly memorial view appears to commemorate
Christ's absence instead of his presence (Willimon 29). Can
it honestly be said that a wedding ring, the cross atop
your church's steeple, or, for that matter, a Nazi swastika
or a Ku Klux Klan cross burning are only symbols? These
signs stir up the emotions. Symbols evoke reality and make
it accessible to our senses. Perhaps John Calvin spoke for
all of us when he said of the mystery of Christ's presence
in the Lord's Supper, "I would rather experience it than
understand it" (Willimon 29) . Holy Communion must
celebrate the unity of believers with a risen Lord if it is
to be effective in touching the lives of boomers.
Holy Communion is not only an effective tool in
allowing people to experience fellowship and the presence
of God. It is effective as an instrument of catharsis also.
When individually and corporately they seek and receive
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God's forgiveness for their sins, communion in some ways
resembles group counseling (H. Miller, Connecting 47) . It
remains one of the best ways for people to find help in
dealing with the rigors of life.
Experiencing the meaning of communion requires variety
on the part of the worship leadership. Understanding
neurolinguistic programming can help inform decisions as to
what kind of variety is needed. Neurolinguistic programming
is a new science claiming that people receive communication
in three ways: visually (through seeing), audibly (through
hearing), and kinesthetically (through feeling). Different
people have different dominant learning (communication
receiver) modes (H. Miller, Connecting 52) . Consequently,
Holy Communion should include visual experiences (with
colors, movement, and pageantry) , auditory experiences
(with sermons that communicate truth in compelling,
interesting ways), and kinesthetic experiences (with hugs,
handshaking, music, a children's sermon, and fellowship
moments) . Variety grabs attention, recharges commitment,
and staves off boredom.
James L. Christensen asserts that God should be
worshiped purely for the sake of worshipping God. He does
not think it should be directed to the worshipper's needs
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(47). That sounds naive. Just as good works always follow
faith, so the meeting of the worshipper's needs will always
follow the worshipping of God in communion. Faith and the
worship of God are the beginning places. Yet good works and
meeting the needs of the worshipper are both natural
consequences of faith and worship.
If a boomer's need to experience God is to be met
through communion, then people must be able to integrate
the experience with day-to-day life. They want to see that
the message is true and relevant. They want to be able to
experience that truth. Communicating the veracity of Christ
through communion is done not only through the service
itself, but also through the dress, the music, even the
architecture. Verbal communication is not the only
legitimate form of communication (Morgenthaler 134) . Each
form must be relevant to daily life, attractive and easy to
integrate into their culture, language, and experience of
daily living (Miller 47) .
A way to communicate the effectiveness and veracity of
the good news to meet the needs of boomers through Holy
Communion is to expect, pray for, and allow opportunities
for healing during Holy Communion. This is not an unheard-
of phenomenon. It is a fruit of communion that has
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embarrassed those who do not believe in the supernatural
works of the Holy Spirit. Healing is a forgotten fruit of
communion to those that neither experienced it nor learned
of its occurrence in church history. It is time for it to
regain its place in worship.
Healing as a fruit of communion, however, is one of
the most viable and powerful expressions of the presence of
God and his love for his people. Even those such as John
Wimber, founder of Vineyard Christian Fellowship in
California, argue for the necessity for the use of signs
and wonders such as healing to help people decide to become
disciples and to deepen their walk as disciples (Wimber
32) . People today want to touch the hem of Jesus' garment.
They want to feel the flow of Christ's healing power. Is
there a more logical time for that to occur than in
communion when Jesus Christ is sensed among us?
Healing is often thought of only in regard to the
physical realm. Instantaneous healing is usually preferred,
but more and more evidence is amassing on the side of
gradual healing over a period of days, months, and
sometimes years. The amount of time does not make the
healing any less real, however. Francis MacNutt, a former
Catholic priest, says, "Traditionally, the Eucharist has
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always been regarded as a sacrament bringing healing."
Prayers at communion time have included many, such as "I
eat your body and drink your blood. Let it not bring me
condemnation, but health in mind and body" (MacNutt 291) .
He further testifies,
I know of at least half a dozen healings
that have taken place during the mass without any
prayers being said other than those in the
liturgical form; and I think I can says I have
seen hundreds of healings take place when I have
added special prayer's for healing after
Communion or immediately after the Mass is over.
(MacNutt 291)
As Francis MacNutt makes slight reference to, healing
occurs other than in the physical body. Healing of
emotions, the healing power of forgiveness and
intercession, and healing from a distance are all normal
and historic examples of healing (Sanford 15) . Any part of
life lacking in health is the proper subject of healing.
There are times that modern medicine can not heal beyond
the presenting problem. The Church must not deny healing
to those in need when it is within her power to touch them
and make them whole in the name of Jesus .
If healing is scriptural, historical, and necessary in
the lives of many, the logical question is "Why is healing
not a normal part of worship, especially Holy Communion?"
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Frank Bateman Stanger, past president of Asbury
Theological Seminary, lists five reasons why he believes
the Church has neglected the ministry of healing (Stanger
119-120) .
The first reason many churches have neglected the
ministry of healing is because of ignorance. There is a
dearth of training in this area both academically and
practically. The second is unbelief. No one practices
something they do not believe in. Third, prejudice
prohibits healing. Spiritual arrogance and excesses are
infertile ground for Christ's healing power. Fourth,
preoccupation with other ministry needs has caused the
importance of healing to be overlooked. Finally, the high
cost of a healing ministry has deterred many churches from
participating in healing as the hands and feet of Christ.
The costs may include overcoming the fear of failure, going
out on a limb for Christ, developing a deeper Christian
compassion, demanding personal spiritual disciplines,
acceptance of any stigmas that may result, or total
dependence on the Holy Spirit. More boomers will come to
church and participate in the Lord's Supper if healing is
not neglected within the service. They will come because
their needs are being met.
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Concurrent Focus
Finally, the celebration of Holy Communion must
include a concurrent focus on Christians as well as to
Christians to be meaningful and effective for boomers.
Recognizing that the Eucharist is meant for believers, not
unbelievers, should not pose a problem to meeting this
need. General William Booth once said that if a church was
on fire for God, people for miles around would come to see
it burn. If a church celebrates the Lord's Supper so that
its people are ushered into God's presence, it will grow.
A church should not conform its worship to the tastes
and expectations of the unbelieving visitor. This is what
Marva Dawn terms "dumbing down" worship (280) . The result
is a superficial faith without the strength to endure
trials such as chronic illness or prolonged unemployment.
Unintentionally, some churches are doing exactly that.
They take the times when people are most likely to attend
church, Sunday mornings usually, reduce the amount of true
Christian worship and call them seeker-sensitive services.
The genuine worship services are held at other times of the
week. It is my suspicion that many Christians never make
it to the service intended for them. Instead, they settle
for worship-lite. Seeker-sensitive Sunday services must
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never inhibit the growth of mature disciples. Either
disciples must be encouraged to attend on a different day
of the week more often, or the existing service should
focus more on the believer than the seeker.
However, time will determine if this expression of
worship was reduced beyond the vital core needed for
spiritual sustenance or if the path of transition was made
clear. This may be the same distinction the early Church
made between preaching and teaching. Preaching was aimed
at converting while teaching was meant to mature.
Perhaps the best approach is to keep worship and,
consequently. Holy Communion directed at believers while
seeking to nurture an atmosphere where unbelievers sense
God's presence and respond to him. Many traditions such as
the United Methodist Church have long utilized this method,
at least in principle. They celebrate an open communion
where everyone is invited to partake of the bread and wine,
but where instruction and caution are shared. Judgment for
drinking unworthily is not dismissed. Rather, the
availability of God's saving grace at any point of time is
lifted up. The moment after a person establishes a
relationship with the Father through faith they are capable
of participating in the blessings of the Lord's Supper.
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When planning a eucharistic service several things
can be done to make non-Christians feel a part of the
service- Help them feel comfortable by inviting them to
relax. Acknowledge the awkwardness of unfamiliar
surroundings and actions they may never have seen or
participated in before. Encourage them to participate only
as far as they are comfortable doing. Explain the service
as it progresses (Hayford, Killinger, and Stevenson 125) .
Second, encourage them to interact. This is done in
many churches as part of the official greeting. Take a few
moments to greet whoever is close to you. Another way is
to encourage visitors to share prayer concerns through a
verbal or written request.
Third, offer opportunities for commitment. Stress the
gravity of partaking of the Lord' s Supper, then let it be
known that anyone who partakes is making a commitment to
Christ. It may be a first-time commitment or a renewal of
commitment. From beginning to end build sincerity into
every part of the service. Nurture an atmosphere where
people sense God's presence and respond.
What has drawn people to Christ and Holy Communion in
past generations is no longer sufficient to meet the needs
of today' s baby boomers . They respond to a different
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musical style from their parents and grandparents. They
want to experience the service with their hearts, not just
their heads. They will not settle for observing. They
want to participate. Allow them to and they will be back.
When they come they will probably bring an unchurched
friend with them. If the church will reach out to the non-
Christian as well as to the Christians within their fold
they will meet the needs of today's generation and grow.
All church traditions do not have to be discarded.
They do need to be revitalized if they are to have meaning
to a new generation. A contemporary church must find out
what is relevant to those whom it is seeking to reach.
This means learning to relate to boomers in terms of
today' s culture instead of yesterday' s traditions (Anderson
152) . "The contemporary church is ministry-driven,
addressing human needs in relevant and effective ways"
(Anderson 155) .
In conclusion, the building blocks of worship seem
little changed today from the first day of worship in the
early Church. The need for devotion ". . .to the apostles'
teaching and to the fellowship, to the breaking of bread
and to prayer. . . ." recorded in Acts 2:42 is needed today
as much as then. The ability of prayer and music to
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connect the worshipper with God is not changed.
Participation in worship is vital. The power of the
Eucharist to transform has never lessened. As Gregory Dix
observed, the shape of the liturgy has adapted itself to
culture without changing in substance because "the
essential action is always the same" (Dix viii) . The
substance of worship never changes. Worship style must
remain fluid to meet the changing needs of people.
Rowlan 94
CHAPTER 3
Design of the Study
The purpose of this research project was to evaluate
the effects of a contemporary worship service on the
spiritual well-being of baby boomers in Central United
Methodist church in Fayetteville, Arkansas. The study
covers fifteen weeks of a Saturday evening service. This
service attempted to understand the building blocks of
worship in the early church, how they were used, and to
apply them in a fashion that best communicates the good
news to boomers .
Stating the Research Questions
This study centers on three research questions.
Together they explore the relationship between worship,
God, and humans that impacts and influences a person' s
sense of purpose and meaning in life. A person's spiritual
well-being is the composite of these questions.
Research Question #1
What is the relationship between worship and a
boomer's sense of purpose and satisfaction with life as
measured by the Existential Well-Being subscale?
"The need to belong, to experience intimacy, to be
needed are central to human life" (Ellison, Spiritual Well-
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Being: Conceptualization and Measurement 330) . For
centuries the gathering of believers for worship has been
known as the communion of saints and as the fellowship.
The ability of worship to enhance this horizontal level of
life between persons can be measured by the EWBS .
Research Question #2
What is the relationship between worship and a
boomer's relationship with God as measured by the Religious
Well-Being subscale?
This question presumes a person' s need for
transcendence. When we find purposes beyond ourselves to
which we can commit, our sense of well-being increases. If
worship can lessen the distance between a person and God,
then he or she should score higher on the RWBS .
Solid relationships are based on the affective as well
as the intellectual (Sappington and Wilson 51) .
Consequently, worship that results in a higher RWB score
should teach about God and about how to draw nearer to him.
Because our actions reflect what we believe (James 2:17,
22), worship can strengthen faith.
Research Question #3
What is the relationship between worship and the
quality of life experienced by baby boomers disclosed by
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the Spiritual Well-Being Scale? How well persons integrate
their relationship with God to their everyday life and
relationships is the subject of this research question.
Utilizing the Instrumentation
Population and Sample
The population of this study consists of adults born
between 1946 and 1964 who attend the 6:30 p.m. Saturday
evening worship service at Central United Methodist Church.
Everyone was welcome at this service of worship that
targeted active and inactive churched baby boomers. Two
groups of self-selected participants took the Spiritual
Well-Being Scale before the worship service began and after
the seventeen-week experimental period. The participants
responded through a bulletin insert and oral announcement
in both Sunday worship services, Sunday school
announcements, or by calling the church office after
reading about the new service in the bulletin or church
newsletter .
Instrumentation
The Spiritual Well-Being Scale (SWBS) "is widely
recognized as the best, and the best validated, instrument
to measure spiritual well-being" says David Moberg
(Ellison, Personal Letter and Order Form 1994) . Over twenty
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years of research and development resulted in a reliable,
non-sectarian instrument useful as a general indicator of
spiritual health and well-being. This twenty-item self-
report scale meets the Joint Commission on Accreditation of
Healthcare Organizations (JCAHO) assessment requirements.
JCAHO is a quality oversight body for health care
organizations and managed care in the United States.
Research on this instrument over a variety of contexts
and sample groups points to significant relationships with
many different variables. These variables include blood
pressure, perceived health, adjustment to hemodialysis,
pain, impairment, and emotional coping in cancer patients.
Additional variables included hope and hardiness for
various patient populations, such as AIDS patients. Beyond
these variables, research demonstrated significant
relationships have been shown with a variety of
psychological and relational variables such as self-esteem,
loneliness, depression, treatment outcomes, stress,
aggressiveness, assertiveness , and parenting styles
(Ellison and Smith 39-42) . Spiritual well-being may be
affected less, however, by good physical health than
expected. Numerous cases have been reported of people's
faith and subsequent courage allowing them to move beyond
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physical handicaps and suffering to experience spiritual
and emotional health and growth (Ellison 332) .
The SWBS distinguishes between religious and
existential well-being by scoring even-numbered questions
positively and by reverse scoring negatively worded odd-
numbered items. Even-numbered items assess the horizontal
dimension of meaning, purpose, and satisfaction in life
known as existential well-being while odd numbered items
assess religious well-being which is the vertical dimension
of one's well-being in relationship to God. Each ten-item
subset is summed to compute their respective scores. For
the purposes of this study the Likert-type format was
scored with "Strongly Agree" receiving a score of one.
Lower scores indicate greater spiritual well-being. A brief
sample of the items included in the scale will help in
understanding it:
3. I believe that God loves me and cares about
me .
4. I feel that life is a positive experience.
14. I feel good about my future.
17. I feel God is concerned about my problems.
The reliability of measurement using Cronbach' s Alpha
for the Spiritual Well-Being Scale is an acceptable 0.9271.
According to Ellison, reliability of the SWBS is good based
on test-retest reliabilities obtained from 100 student
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volunteers at the University of Idaho of .93, .96, and .86.
Split-half reliabilities were .89, .87, and .78 for SWB,
RWB and EWB respectively. The magnitude of these
coefficients has suggested that the SWBS has high
reliability and internal consistency. Internal consistency
has been estimated at .84 (Scott, Agresti, and Fitchett
317) . With regard to validity, examination of the item
content has suggested good face validity (Ellison 333) .
Research has shown that the items clustered as
expected, into the RWB and EWB subscales. Research has also
shown that the SWBS is a good indicator of well-being and
is especially sensitive to the lack of well-being. SWB,
RWB, and EWB correlate positively with a positive self-
concept, sense of purpose in life, physical health, and
emotional adjustment (Paloutzian and Ellison 3).
TABLE 3.1
Deviation Scales
^SCALE MEAN SD
RWB 56.19 5.15
EWB 53.78 5.31
SWB 109. 99 9.44
Validation studies in other research show that the
SWBS is positively related to self-esteem, purpose-in-life,
and intrinsic religious orientation on the Religious
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Orientation Survey. It negatively correlated with scores on
the UCLA Loneliness Scale and to the endorsement of success
and personal freedom orientations as personal values
(Bufford 2) . However, in a study of ninety first-year
students at an evangelical seminary using the SWBS in a
correlational study with the Interpersonal Behavior Survey
(IBS) , some interpretive problems were noted.
Research by Paloutzian and Ellison in 1979 and by
Ellison in 1983 suggested that the SWBS was biased in favor
of those from evangelical traditions because they scored
higher than participants from mainline denominations. The
developers' distinction between the two groups was based on
a definition of "born again" rather than those claiming to
follow only the moral teachings of Christianity. However,
factor analysis by Scott, Agresti, and Fitchett (319) did
not demonstrate such a ceiling effect. Their work with a
psychiatric population suggested the SWBS might be
appropriate to use with clinical samples to measure an
individual's attributions and feelings toward God.
A few respondents on the SWBS may have a need to give
socially desirable responses rather than report their
actual feelings. Such a pattern of responses is known as
social desirability. Some researchers noted the need to
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study this affect on the SWBS while others appear to
overlook the reverse scoring of ten of the items and to
suggest that there are no controls for socially desirable
responses (Ellison 337; Sappington and Wilson 58) .
Consequently, Dianne A. Vella-Brodrick and Vikki White
undertook a study of 178 participants in 1994. They
concluded the scale was not significantly affected by the
response set of social desirability (130).
The attempt to measure subjective well-being and the
research that followed up on those efforts began with a
national survey in 1960. That survey attempted to qualify
an American's life in terms of economic indicators. This
approach came to be seen as insufficient.
Psychologists suggest well-being depends on three
needs: 1) the need for having, 2) the need for relating,
and 3) the need for being (Ellison 33) . Having refers to
the acquisition of material possessions and relates to the
patterns of social relationships such as the need to belong
and to experience intimacy- The need for being is not as
easily identified but it relates to self-fulfillment and a
sense of satisfaction with one's self. However, this
definition of well-being overlooks the spiritual component
which is often referred to as the need for transcendence.
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Over 86 percent of Americans in a Gallup poll regarded
their religious beliefs as fairly or very important
(Ellison 331) . People find a greater sense of well-being
when they commit to a purpose outside themselves, which
involves ultimate meaning for life beyond the five senses.
Sociologists, on the other hand, have been more
sensitive to the spiritual dimension. D.O. Moberg, in the
early 1970s, developed a theoretical framework with regard
to spiritual well-being. His construct was two-faceted,
using the vertical and horizontal dimensions Ellison and
Paloutzian incorporated into the SWBS in 1982. N.W.H.
Blaikie and G.P. Kelsen stated that existential well-being
is "to know what to do and why, who [we] are, and where
[we] belong (Ellison 331) . Both the horizontal axis and the
vertical axis, which concerns one's sense of well-being in
relation to God, involve transcendence.
Transcendence moves into the area of the spiritual
where theologians have long seen and reflected on the
interconnectedness of body, mind, and soul (Deuteronomy 6:5
and Mark 12:30) . G.E. Whitlock concluded from a pre-
Christian Hebraic viewpoint that
spiritual holiness or emotional wholeness can be
achieved only when the total self is involved.
Neither holiness nor wholeness will be secured if
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the self remains segmented, and either the soma
or psyche is withdrawn from involvement in
confrontation. Furthermore, neither holiness nor
wholeness can be achieved through man's own
efforts. The flesh {basar) is powerless to act.
It is the spirit {ruach) of God who enables man
to become a whole person {nephesh) .... It is
not the body or the mind which acts, but it is
the total person .... It is the total self
which is responsible to God. (Ellison and Smith,
35-36)
D.W. Mork concluded that the Old and New Testament
agreed that a person is not a dichotomy of body and soul,
but a unity in which spirit leads. "Spirit to spirit
enables him to live supernaturally" (Ellison and Smith 36) .
The words for flesh in both testaments (jbasar, sarx) refer
to the whole person as do those for soul {nephesh, psyche)
and spirit {ruach, pneuma) .
Thus Ellison makes his case for the interplay between
spirit, body, and mind in the search for well-being.
Ellison observed differences between spiritual well-being,
spiritual health, and spiritual maturity (Ellison 332).
Spiritual well-being may not be the same as spiritual
health. It arises from spiritual health much the same as
the color of one's skin indicates good health as the
underlying factor. Nor does spiritual well-being appear to
be the same as spiritual maturity. A Christian may have a
positive sense of spiritual well-being while being immature
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spiritually. Ellison developed the Spiritual Maturity Index
(SMI) to measure that dimension in 1984. However, this
thirty question self-report questionnaire has not yet found
the broad acceptance of the SWBS in the research community
and needs further development in its conceptualization and
validation (Sappington and Wilson 59) . He also noted that
spiritual well-being should be seen as a continuous
variable rather than as dichotomous . It is not a matter of
whether we have it or not, but to what degree and how we
can enhance it. John Wesley, the progenitor of Methodism,
taught this over 200 years ago. The term he used was
sanctif ication, the process of becoming more like God which
results in a greater sense of fulfillment, peace, love, and
satisfaction in life regardless of the external stimuli
(Wesley, Works 6: 45 and 11: 374ff ) .
The Spiritual Well-Being Scale was chosen as the
primary research instrument because it is recognized as the
best validated instrument of its type with over twenty
years of research and development behind it. Its extensive
use in a variety of settings provided a measure of
reliability necessary in a study researching the effect of
worship design on the spiritual well-being of the
participants .
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Constituting the Groups
On June 5, 1994, the senior pastor Jack Wilson, made
the first public announcement of the research project. He
called attention to the printed promotion in the Sunday
worship bulletin and shared the vision and need for the new
service opportunity. The promotion announced the beginning
of a new contemporary worship service followed for the next
eight Sundays with other announcements. By August 1, these
announcements resulted in the recruitment of a core group
of fifty-three people willing to attend the new service. I
then sent a letter to each person requesting his or her
participation in the experimental group. To the forty
persons who replied affirmatively, I sent a thank-you
letter and instructions for filling out and returning the
enclosed SWBS. Enclosed with that letter was a light blue
response card. Different colored response cards were used
each time a mailing went out to the experimental or control
group as a group identifier. This was the only means of
identification used in an otherwise anonymous response.
The control group was composed of thirty-five
individuals solicited from four boomer Sunday school
classes. They understood that their commitment involved
not attending the new worship service plus completing the
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SWBS before the new service began and again in January the
following year. On August 29, 1994, the church secretary
mailed a letter of appreciation and instruction that
included the SWBS and light green response card. The first
responses arrived four days later.
Conducting the Worship Services
Approval to offer a new worship service was given by
the Council on Ministries during its February 1994 meeting
and later by the Administrative Board during its quarterly
TABLE 3.2
Possible target audiences
Churched Non-Churched i
Believer V
Non-Believer
meeting in May. They gave approval for a worship service
targeting baby boomers. Although this group was already
present in worship, they were people the church felt could
be reached more effectively through a worship service
different from current worship opportunities.
The new service targeted inactive members who were
boomers and boomers that might not have been attracted or
retained by the current worship offerings. It was believed
that a different style of worship would meet a boomer's
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need for relational intimacy and an experience of the
transcendent better than the more traditional services
currently offered. If that belief proved true, it seemed
TABLE 3.3
Sensitivity to target audience
Seeker (desires) Believer (desires)
Anonymity To be known
Does not want to sing anything Willing to sing
Does not want to sign anything Willing to sign
Does not want to say anything Willing to talk
Does not want to give anything Willing to give
Wants to initiate Wants to be initiated toward
Will not grant Bible's authority Recognizes authority of Bible
logical to conclude the number of boomers the church
attracted and held as members would increase. These boomers
might be churched or non-churched. Jim Dethmer, a teaching
pastor at Willow Creek Community Church, defined non-
churched as someone who had not regularly attended church
in the last six years even if they were raised in the
church and still came at Christmas or Easter (Seminar) .
Central Church wanted to be sensitive to non-believers or
seekers without making them the primary focus. To
accomplish this the structure of the new worship service
sought to reflect that sensitivity to seekers. Table 3.3
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(Dethmer Seminar) reflects the major areas to which the
service sought to be sensitive while Appendix E, a typical
order of worship for the new service, demonstrates the
tangible results of the attempt to be seeker sensitive.
Much thought was put into deciding when the new
service should be offered. Were boomers more likely to
come during the traditional Sunday morning time slot, or
would a different time better fit their habits and
lifestyle? A survey was prepared to answer this question,
involve the church in the decision making process, and keep
the new service in their thoughts. At this point and many
others the staff of Central UMC and the Congregational
Reflection Group played a major role in guiding the process
and offering counsel. The Congregational Reflection Group
was composed of five lay people and me, the preaching
pastor for the new service. The group of laity consisted of
three baby boomers, one retired person, and one baby buster
college student.
The decision to survey all active and inactive boomers
who could be identified in the church data base through a
direct mail survey, and to give every active worshipper an
opportunity to express an opinion through a survey in the
bulletin did not produce a clear answer. Cards were sent to
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TABLE 3.4
Worship Time Preferences Survey
RESPONSES
1
SUNDAY
9:30
SUNDAY
EVENING
WED.
EVENING
SAT.
EVENING
OTHER
TOTAL
RESPONSES
Active 19 12 6 9 3 49
Inactive 3 4 1 6 1 15
Wor . Ser . 16 24 17 4 1 62
Total 38 40 24 19 5 126
353 active boomers and 282 inactive boomers. Eleven percent
of the active boomers responded while only 5 percent of the
inactives returned their survey. Sixty-two responses were
received in the offering plate during the worship service,
which amounted to a 6 percent response. The options listed
included 9:30 a.m. Sunday, Sunday evening, Wednesday
evening, Saturday evening and a place for a write-in
suggestion. Table 3.4 summarizes the results.
Saturday evening was chosen as the time for the new
service even though it received the smallest number of
responses in the informal survey. It did, however, receive
the highest positive response from inactives, one of the
target groups for the service. The staff pointed out
conflicts with Sunday school on Sunday morning, conflicts
with youth activities on Sunday evening, and conflicts with
choir on Wednesday evening. They were also concerned that a
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Figure 3.1
Temple based contemporary worship
Invitation Greeting
Ps 132:7
OUTER COURT Engagement
Ps 95:1
Praise & Worship
Exaltation Scripture
Ps 95:3-4 Lesson
INNER COURT Adoration Prayer of
Ps 95:6 Expectancy
HOLY OF HOLIES Intimacy
Ps 95:7
Response
Ps 95:8
We Hear God' s
Word
Singing, Offering,
Prayer, Communion,
Membership
new service on Sunday evenings would be perceived as a
traditional worship service and avoided. There were still
Sunday night services in small churches in our part of the
state that had not changed in many years. Some were
concerned about the lack of time to work around some of
these questions if a fall kickoff was desired.
Once the time was determined, the overall flow or
structure for each service was laid out. The structure used
in the Oasis drew from an article by Barry Liesch (101-105)
concerning a five-phase pattern for worship developed by
Eddie Espinosa and John Wimber, former pastor of The
Vineyard Church (invitation, engagement, exaltation.
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adoration and intimacy) . Also, it drew from the
traditional four-fold pattern of worship (entrance, word,
table, and dismissal) and the four-phase tabernacle style
(entrance through the gates, outer court, inner court, and
holy of holies) discussed in Robert Webber's The Renewal of
Sunday Worship (210-214). See Figure 3.1.
As much as possible the structure of the service was
tailored to the characteristics of boomers (Table 3.5).
Worship was casual and in the fellowship hall. The
TABLE 3.5
Worship preferences
1 PRE-BOOMERS
" '
BABY BOOMERS
"*
^-y;
Be formal Be relational
Quietness Talking
Hymns Praise songs
Expository sermons "How-to sermons
Pastoral prayer Various people pray
Guests recognized Guests anonymous
Organ/piano Guitars/drums
Low audience participation Higher audience participation
Sanctuary felt formal and so was not used for the Oasis
service. Refreshments were available before and after the
service to encourage fellowship and foster a sense of
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belonging. An electric piano, drums, acoustic and bass
guitar were used instead of the sanctuary's pipe organ.
Whenever possible they were supplemented with a trumpet,
saxophone, or other instrument. A small vocal group of
three to five people provided musical leadership instead of
a choir, and the congregation sang both hymns and praise
choruses. The choruses came primarily from Maranatha and
Vineyard publishing companies. The words were printed in
the bulletin after purchasing a license to do so from
Christian Copyright Licensing, Incorporated (CCLI).
Printing the words was part of a comprehensive attempt to
make the service user-friendly and to encourage
participation .
People who volunteered to participate in the service
before it began were given an additional opportunity to
participate through one of five ministry teams of worship,
hospitality, prayer, drama, or publicity. Team training
was held before the services began. After the first
service participation on one of the teams was encouraged,
with on-the-job training provided. As the pastor, the only
things I did in the service were the announcements,
greeting, prayer of expectancy when a layperson was not
willing to lead it, sermon, consecration of the elements.
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and benediction. I served the elements only to the
communion servers before taking my place in the
congregation .
Each of the first fifteen sermons sought to teach from
the wisdom God offers in the Bible how to find good
solutions to problems most humans face. Table 3.6 below
records the title of each message given, along with the
theme around which the service was built. Building each
service around a common theme enhanced the impact of each
message. Following the sermon I consecrated the bread and
wine, served myself then the communion servers, and sat
down among the congregation. I was available if needed,
but prayer partners stood waiting to pray with anyone who
desired it during the response time. This time following
the sermon and before the benediction gave each person the
opportunity to give financially, pray in their seats,
receive communion, and pray at the prayer altar. The
prayer altar was the portable stage with kneeling pads
placed on the floor around three sides. The lights were
turned off during this time except for four colored
spotlights. First-time guests were encouraged not to give
financially but to receive the service as our gift to them.
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Table 3.6
Teaching Topics
WK ^ TOPIC SERMON TITLE ATTENDANCE |
1 Worship WHY WORSHIP? Daniel 3:1-30 128
2 Prayer WHY PRAY? Luke 22:39-47 104
3 Success /Bible WHY READ THE BOOK? 2 Tim 3:16 109
4 Communion HOW TO BE HEALTHY, HAPPY, AND
WHOLE Mk 5:25-34
71
5 Praise THE HALLELUJAH FACTOR Ps 150:6 116
6 Prayer FINDING THE HEART'S TRUE HOME
Lk 11:1
99
7 Worship WORSHIP: THE FRAGRANCE OF GOD
James 2:19
90
8 Halloween WHERE IS YOUR FOCUS? Phil 4:8-9 84
9 Heritage WHO IS THE GOD OF ABRAHAM, ISAAC
AND JACOB? Ex 3:15-18
98
10 Salvation HOW TO SHARE LIFE'S GREATEST
TREASURE Matthew 13:44
71
11 Commitment WHAT WILL I CHOOSE TO DO? Eph 5:15 67
12 Thanksgiving THANKS FOR YOU ALL! I Thes 1:2-3 80
13 Spending HOW MUCH SHOULD I SPEND THIS
CHRISTMAS? Mt 2:1-12
75
14 Loneliness DO YOU EVER FEEL LONELY? Lk 2:8-9 55
15 Birthday GOD'S COME-AS-YOU-ARE PARTY Lk 2 : 1 64
Advertising played an important part in establishing
the Oasis. The encouragement, enthusiasm, creative
abilities, advice, and financial support of John McCutcheon
and the McCutcheon Agency were invaluable. They created
the logo used to promote the service, newspaper ads in the
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Northwest Arkansas Times newspaper, radio spots for Q-102
and B-99 in Fayetteville, and the artwork for the yard sign
built by Jeff Marsh and painted by Larry Napier (Appendix
F) . The Oasis was publicized within the church through the
Sunday bulletin and the weekly newsletter (Appendix F) .
The Design of the Oasis in Relation to the SWBS
Each part of the Oasis worship service related to
needs measured by the SWBS. The intent of the service was
to enhance the spiritual well-being of the worshiper by
what was included in the service and how it was used and
experienced .
The EWBS measures the need to belong and to experience
intimacy. The church calls this fellowship. It is an
important need when nearly one-third of Americans say they
have been lonely for long periods of time in their lives
and 70 percent say they need to believe that life is
meaningful and has a purpose (Gallup 1) . Those attending
the Oasis wanted to come away feeling like they had just
met new friends and were welcomed into their family. That
process was begun at the door when they were welcomed by an
usher, then welcomed again by a greeter when they walked
into the fellowship hall. The role of the greeter was to
befriend guests, welcome church family, and direct people
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to the refreshment table. The Refreshment Team not only-
kept the table supplied but looked for guests. They
encouraged conversation and helped guests connection with
others gathered around the refreshments. When the service
began the pastor extended a greeting before the people took
another opportunity to get to know those sitting around
them and were encouraged to leave their seats to welcome
others in the room. Everyone was encouraged to join a
ministry team. The sense of belonging and fellowship that
came from being part of a small group was designed to
increase their existential well-being and ultimately their
spiritual well-being.
To eliminate the separation between pulpit and pew, I
did not use a pulpit. I sat on a wooden stool and preached
in a conversational style. Dressing casually without a tie
or a liturgical robe, I brought messages planned to help
listeners experience God, learn his word and better
understand it, and to connect with their situations in life
(Anderson 206) . How well the worship service, ministry
teams, and preacher were succeeding in creating a sense of
belonging and camaraderie was judged in part by the written
responses received each week. A tear-off portion of the
bulletin included a place for them to register their
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attendance and share feedback about what they liked, did
not like, or would like to experience at a future Oasis
service. They were encouraged to make use of this form by
placing it in the offering plate or suggestion box on their
way out. I wanted them to know they were listened to and
that their opinion counted. Frequently I shared how their
feedback was incorporated into that evening' s worship
service .
The RWBS reflects the relationship between the
worshiper and God. Several activities and opportunities
for response were incorporated into the Oasis in an effort
to lessen the distance from God a worshiper felt. For
example, after joys and concerns were shared from the
congregation the person leading the prayer would stand or
kneel in the midst of the people as she or he prayed. The
prayer came from the people and was lifted to God.
Communion, private prayer, and receiving the offering were
actions that occurred during the same time period with the
lights dimmed. Establishing a sense of intimacy and
encouraging a reaching-out to God who was present with arms
outstretched in an unhurried atmosphere were vital parts of
the Oasis. Everyone was encouraged to use his or her
talents to glorify God. Some people seem to have a gift of
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reaching out to people, drawing them out, and making them
feel welcomed and wanted. Others can sing or play an
instrument. Some are better at cooking or serving than
teaching or praying in public. People were encouraged to
give themselves to God as he created them by requesting
volunteers then recognizing when they shared their talent
with the Oasis and celebrating their generosity. Desire to
share was emphasized more than ability- However, it was
recognized that a threshold of talent was necessary to
prevent embarrassment of the person or the congregation.
Response, encouragement, and teaching through many of the
sermons were all Oasis avenues to a more intimate
relationship with God.
The SWBS is a composite of existential well-being and
religious well-being seeking to demonstrate the extent to
which persons integrate their relationship with God and the
practical issues of everyday life. Gallup discovered that
"the closer people feel to God, the better they feel about
themselves" (Gallup 1) .
Using a music style more contemporary to modern tastes
than traditional hymnody was an attempt to invite the "now"
presence of God into our midst. Such a bridge might not be
possible between boomers and the music tastes of a
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generation or more before them. How close people felt to
God was often revealed when they shared their joys or
concerns. The more specifically they could identify how
God had blessed them, answered their prayers, or how his
help and intervention were needed spoke volumes about their
intimacy with God. It was hoped that one person's witness
would be another's encouragement to draw closer to God.
Each service was planned around a common theme or topic.
The purpose of tying all the elements of worship together
was to have a deeper impact on the needs of the worshipers
and to clarify how they could find solutions.
Determining the Results
I sent a follow-up letter two weeks after the fifteen
services in 1994. The letter thanked them for their
participation while reminding them of their earlier
commitment to retake the SWBS at this time. On January 9,
1995, I had the letters mailed with response cards
enclosed. The experimental group received a florescent
green card and the control group received a florescent
yellow card.
A follow-up letter went to the control group thanking
them for their participation and encouraging those who had
not sent in their SWBS to do so. I sent a third letter in
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March to those in the control group who failed to respond
earlier. I included another copy of the SWBS and a light
purple response card. At no time did any of the response
cards or enclosed postage-paid envelopes contain a return
address or identifier beyond the color of the response card
for either experimental or control group. Guaranteeing
their anonymity was important to insure unbiased responses.
In May I scored all Spiritual Well-Being Scales
received with a Likert-type format. Possible responses
were recorded in a range from 1 to 6, with a higher number
representing greater well-being. The overall SWBS was
determined using the sum of all twenty responses.
Negatively worded items were reverse scored. EWB questions
were contained in the ten even-numbered questions while the
RWB questions were numbered negatively. A lower score
indicated a greater sense of well-being. The data was
entered into a statistical program designed and copyrighted
by James T. Bolding known as Statistics With Finesse. This
was an evaluation study in a true experimental mode that
utilized a pre-test/post-test design with a control group.
The self-selected control group numbered thirty while the
self-selected experimental group contained forty
participants .
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A Two-way ANOVA and a common T-test statistical
analysis were applied to the results of the SWBS. The T-
test was used to compare the average score between the
experimental and control groups both before and after the
worship treatment. The T-test yielded the statistical
significance of the results of that comparison. The
analysis of variance or Two-way ANOVA was an extension of
the T-test. It was used to compare the differences of the
mean scores of the pre- and post-experimental group, the
pre- and post-control group, and the two groups to each
other .
Recognizing the Variables
The Saturday evening worship service is the
independent variable in this study which covered the
fifteen weeks between September 10, 1994 and December 17,
1994. The study of boomer profiles, characteristics, and
responses preceded the design of the service. These
national factors were contextualized to the northwest
region of Arkansas after consulting research data on
Fayetteville compiled in the General Plan 2010 by the RM
Plan Group in July 1993. This study could be helpful in
predicting the outcome of a similar project if used as
another source of descriptive data concerning baby boomers.
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A similar context in another study would increase the
probability of related results.
Several intervening variables might have impacted the
study. Some researchers have delineated three boomer
populations with defining characteristics of their own.
Targeting subsets within that population to attract or
study might have yielded different results. Boomers show
some variation in what attracts them and how they respond
based on where they live. These variations have been noted
in disparate parts of the country such as West coast
boomers from Midwest boomers. Are there variances within
geographic areas as well as between them?
Other variables include religious backgrounds,
different levels of spiritual maturity, various
motivational levels, personality type, income level, social
status, health and rate of spiritual development. Would a
comparison of the spiritual health of a congregation to
their scores on the SWBS be informative? Do women respond
to the same stimuli and in the same manner as men in
worship? How the study is set up, administered, and its
context are other variables that must be considered when
analyzing the results.
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This concludes my presentation of what I hoped to
learn via the research questions and how the project was
constructed to answer those questions with regard to
population, subjects, instrumentation, data collection,
data analysis, and variables. Chapter 4 offers the findings
of the plan outlined in this chapter.
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CHAPTER 4
Findings of the Study
Baby boomers want to connect with God. According to
researcher George Barna of the Ventura, California based
Barna Research Group, "People come to church wanting to
personally experience God's presence and to leave with a
better understanding of how to live the Christian life"
(Good News 41) . He goes on to say that churches need to
reevaluate how they approach worship. That is an
understatement considering that only 28 percent of
Americans are satisfied with their worship service each
week (Morgenthaler 25) . The purpose of this research is to
evaluate the effects of a contemporary worship service on a
boomer' s sense of satisfaction in life, closeness with God,
and spiritual well-being.
Three research questions guided the study over a four-
month period. What is the relationship between worship and
a boomer's sense of purpose and satisfaction with life as
measured by the Existential Well-Being subscale? What is
the relationship between worship and a boomer's
relationship with God as measured by the Religious Well-
Being subscale? And finally, what is the relationship
between worship and the quality of life experienced by baby
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boomers disclosed by the Spiritual Well-Being Scale (Table
4.1)?
TABLE 4.1
Differences in Spiritual Well-Being Between Oasis and Subjects
Well-Being Oasis t
Mean SD Mean SD
Existential well-being
Pre-test {n=39/33)
19.36 7.57 21.82 8. 98 1 .2611
Post-test (n=20/17)
18.85 7.51 19.82 7. 63 0 .3899
Religious well-being
Pre-test (n=39/33)
16. 62 6.13 20.82 9. 13 2. 3240*
Post-test {n=20/17)
15.50 5.28 18.35 9.25 1 .1741
Spiritual well-being
Pre-test (n=39/33)
35.97 11.41 42. 64 16. 61 2. 0079*
Post-test (n=20/17)
34.35 11.78 38. 18 16.27 0 .8277
*p < .05.
This research questionnaire had a reliability of
0.9271 according to Cronbach' s Coefficient Alpha. This is
a generally acceptable level. A t-Test and a two-way ANOVA
were used to analyze both subscales and their composite,
which comprise the SWBS. Respondents on the pre-test
numbered seventy-two with thirty-seven total responses
received on the post-test.
To test the hypothesis, the first method used was the
Student t-Test. This method was selected because of the
relatively small sample size in the post testing. Thirty or
more is the preferred number. The null hypothesis was that
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no statistical difference existed between the two sample
means. A two-tailed test and a .05 level of significance
were used in testing for the difference between the two
means. A probability level of less than .05 was established
for determining true differences in group means.
A second test of the sampling means was the analysis
of variation, or ANOVA. This technique tested for
variation between the Oasis (pre- and post-) and (pre- and
post-) groups. These test results were reported under the
ExpCont heading. Another Two-Way ANOVA was performed
between the pre-test (Oasis and non-Oasis) and post-test
(Oasis and non-Oasis) groups. The PrePost heading reflects
these test results and were reported along with the ExpCont
results in Tables 4.2, 4.3, and 4.4. The two null
hypotheses for this test were that (1) no statistically
significant difference existed between the mean scores of
the two groups (Oasis and Non-Oasis) and (2) no
statistically significant difference existed in respect to
the mean scores for the pre- and the post-test. The
analysis of all research questions using the t-Test and
ANOVA was completed using a .05 level of significance.
Research Question #1
What is the relationship between worship and a
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boomer's sense of purpose and satisfaction with life as
measured by the Existential Well-Being subscale?
Sample groups in both populations demonstrated well
adjusted lives before and after the application. The new
service did not raise or lower their overall sense of
belonging, purpose, or satisfaction with life. None of the
four t-Tests dealing with the ten questions assessing
existential well-being demonstrated any significant change.
However, in talking with people who were part of the Oasis
experience, many shared how deeply the Oasis impacted their
sense of direction and fulfillment in life.
Valerie found a place to serve and a gathering of
people who would listen to her prayer requests concerning
her job and wayward son before the pastoral prayer was
offered. She found a gathering that loved her as she was
and believed a better tomorrow was coming. She not only
told others about the Oasis, but brought her family and
friends as proof of her testimony- She came to worship on
Saturday and Sunday, but was most active through the
Saturday night Oasis service -
An analysis of variance was calculated to determine if
there was a significant difference between the Oasis
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TABLE 4.2
Analysis of the Unexplained Difference Within Groups in Existential Well-Being
EWB Two-way ANOVA
Source
Sum of
Square
DF
Variable
Estimate
F-Ratio
Prob. F
(P<.05)
ExpCont 103.29 1 103.29 1. 60 0.2082
PrePost 34 .54 1 34 .54 0.54 0.4656
Interaction 13.52 1 13.52 0.21 0. 6477
Error 6792.90 105 64 .41
Total 6914 .26 108 64 .02
(experimental) and (control) groups. The ANOVA reflected
no level of significant difference either between the two
groups or between the pre- and the post-test of them (Table
4.2).
Research Question #2
What is the relationship between worship and a
boomer's relationship with God as measured by the Religious
Well-Being subscale?
The Oasis group began this study with a significantly
better relationship with God than did those in the control
group (Table 4.1). Their score indicated a more developed
sense of transcendence resulting in a deeper commitment to
a purpose beyond themselves. However, they did not show a
significant level of growth during the period of research.
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Therefore it cannot be said from this data that a
contemporary service of worship will enhance a person's
religious well-being. In fact, it is interesting, if not
statistically significant, that the group developed more
in their relationship with God during the thirteen weeks of
research than did the Oasis participants (Table 4.1). The
data do not negate the experiences of people like Diana,
however. Diane rarely missed the Oasis or the opportunity
for communion followed by prayer at the prayer altar. She
was usually joined there by her husband or four-year-old
daughter. Weekly communion was not a new experience for
someone raised Catholic like Diane. Nevertheless, she
claimed that her previous experience with God had only been
on an intellectual level. Through the Oasis and Central
Church she felt God, knew she had a personal relationship
with him, and was growing in her knowledge of him and
experience with him.
Although the ANOVA reflected a level of significant
difference between experimental and control groups, it did
not reveal a significant difference between the pre- and
the post-test means (Table 4.3). The ANOVA looks at
differences among all four groups. If found, that
difference is reported in the interaction score. The
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interaction between these two results yielded no
significant difference, which leads to the conclusion that
the ANOVA reveals nothing of significance in this
population sample (Table 4.3).
TABLE 4.3
Unexplained Difference Within Groups in Religious Well-Being
RWB Two-Way ANOVA
Source
Sum of
Square
DF
Variable
Estimate
F-Ratio
ExpCont 379.11 1 379.11 6. 64*
PrePost 73.22 1 73.22 1.28
Interaction 11.42 1 11.42 .20
Error 5991.02 105 57 .06
Total 6454 .77 108 59.77
*p < .05.
Research Question #3
What is the relationship between worship and the
quality of life experienced by baby boomers disclosed by
the Spiritual Well-Being Scale?
The Oasis group began this study with a better
integration of their relationship with God to their
everyday life and relationships than did the group (Table
4.1). Neither group showed any significant growth in this
area during the research period. In fact, the same pattern
was observed here as on the RWBS, The control group grew
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more than did their Oasis counterparts even though neither
their growth nor the difference between the two groups was
statistically significant. The application of the
contemporary worship service cannot be said to enhance a
person's spiritual well-being from the data in this
research. Observations on these results will be offered in
the next chapter.
TABLE 4.4
Unexplained Difference Within Groups in Spiritual Well-Being
-. -.- �� SWB Two-Way hNOVA 1
Source
Sum of
Square
DF
Variable
Estimate
F-Ratio
ExpCont 878.17 1 878.17 4 .47*
PrePost 208.34 1 208 .34 1.06
Interaction 49.71 1 49.71 0.25
Error 20647 . 63 105 196. 64
Total 21783.85 108 201.70
*p < .05.
The analysis of variance for the SWBS (Table 4.4)
demonstrated a significant difference between the
experimental and control groups as it did on the EWBS. As
in the previous scale, there was no significant difference
either between the pre- and post-test means or between the
interaction of these two results.
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The Oasis in Process
Several negative things occurred from September to
December. The service began with an attendance of 128.
Unfortunately, attendance dropped each month afterwards.
Participation would hold steady for a month, then drop
again until it leveled out at around sixty. The Ministry
Teams never went from responding to their service
commitment to ministering to each other on the team and
developing a larger vision of what they could accomplish or
how they could be more effective in their area of ministry.
They stayed at the level of acquaintance instead of
developing deeper friendships.
Several needs surfaced. A new worship leader was
needed who could and would devote more time to choosing
music, developing the worship team, and encouraging more
people to share their musical abilities. The deficiency
here resulted in new people not being attracted to the
service by what they heard others say about the music or
being drawn as deeply into God's presence as they could
have. More people could have been involved in the ministry
of music thereby creating more opportunities for belonging
and feeling a sense of purpose through the Oasis. Small
group opportunities were needed if the Oasis was to be an
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alternative to Sunday morning worship. More plants and
banners were needed to warm up the stark white room and to
communicate the presence of God to a group of boomers
searching for a deeper experience of God.
Some of the results were mixed. Most worshipers did
not attend the Oasis as an alternative to Sunday morning
but in addition to it. Although this was not the intent,
they were fiercely loyal to both. Few new members were
attracted to the Oasis and stayed there as worshipers, but
nearly a dozen new members were first attracted to Central
UMC by the Oasis. They later began attending Sunday
morning instead of Saturday evening.
The Oasis allowed the talent of many members to
surface. Many people who had never served, sung, or
participated before began because it was casual and smaller
than the Sunday services, because desire to serve was
emphasized more than ability, and because a pool of
ministry resources beyond that available on Sundays was
sought. This was one of the biggest benefits of the Oasis.
The Oasis fostered a caring and sharing unusual in many
large churches. The closeness and dedication of the regular
Saturday night attendees was something all pastors long to
see happen in their churches. The willingness to share
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needs as part of the prayer time and the answers to prayer
that came were miraculous. Oasis worshipers would tell
others if they needed a prayer answered to come Saturday
night and share it during the time for joys and concerns.
Beginning a new worship service was a major project
for Central UMC. Many new ways of thinking about worship
were incorporated into it. It took time to share the story
of what was happening and to find out what worked and what
did not. Consequently, no major changes were attempted
until after the first four months. Some minor adjustments
were made in the bulletin, lighting, refreshments, etc.,
but nothing major was done differently in the fall of 1994.
Summary of Significant Findings
The Oasis group began the research period with a
better sense of religious and spiritual well-being than did
the control group. Neither the Oasis nor the group
demonstrated any significant growth on either of the
subscales or the composite SWBS. The application of a
contemporary worship service on boomers cannot be said to
enhance their spiritual well-being based on the findings of
this research. Because there is more variability in sample
means computed from smaller samples, there is less
confidence in the resulting estimates and a greater
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reluctance to reject the null hypothesis. Observations on
the data and conclusions will be offered in Chapter 5.
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CHAPTER 5
Summary and Conclusions
The meaning of life is fully known only in knowing
God. Knowing God is not the same as intellectual knowledge
about him. Augustine said it this way; ". . .for thou hast
made us for thyself and restless is our heart until it
comes to rest in thee. . ." (Augustine CD-ROM).
Transitioning from knowing about God to knowing God
personally happens only by being in his presence. A one
time audience with the Creator is insufficient. Cain went
"out from the Lord's presence" in Genesis 4:16 and began a
long search for meaning. Every moment of life must be
lived in his presence to receive the greatest gain. The
early church gathered on the first day of the week to know
God through the breaking of bread and to be reminded he
would be with them always (Matthew 28:20).
John Wesley understood the Lord' s presence in Holy
Communion and taught that through it we "find such a near
approach [to God] as cannot be expressed. [We] see him, as
it were, face to face" (Wesley, Works 1: 514). It is this
same desire for an experience of God that is driving baby
boomers back to church (Murren 34) . Worship provides the
context to nourish that relationship.
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The basic building blocks of worship are
preaching/teaching, fellowship, the Eucharist, prayer, and
music. Acts 2:42 lists the first four, and music is
witnessed to in Colossians 3:16 and the recorded history of
the early church. When these building blocks were
contextualized in the life of the early church and the
early Methodists, the results were growth in stature with
God and men and a frequent increase in number. The purpose
of this study was to demonstrate the timeiessness of that
practice by contextualizing those five building blocks
through contemporary worship. The expected result was a
positive increase of a person's spiritual well-being.
Spiritual well-being should not be seen as something one
has or does not have, but as something that can be
enhanced. John Wesley called this aspect of growing closer
to God and becoming more like God "going on to perfection"
(Wesley, Works 6: 45 and 11: 374ff) .
Major Findings
The results of this study do not demonstrate a
significant increase in spiritual well-being after
participating in a contemporary worship service known as
the Oasis. Although Gregory Dix taught that changing the
shape of the liturgy changes the shape of the worshipper's
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relationship to God and all of life, those results were not
born out by the Oasis worship service study.
Existential Well-Being Scale
Craig Ellison says, "The need to belong, to experience
intimacy, to be needed are central to human life" (30) .
Ministry teams were formed in the Oasis to provide an
opportunity for this need to be met through small groups
and giving, as well as receiving, ministry. The belonging
these small groups and the worship service offered and
fostered was not based entirely, or even primarily, on a
common experience. More importantly, it offered an
opportunity to belong through a set of shared beliefs.
These beliefs are found in Scripture. A boomer's yearning
for experience is not just any experience, but an
experience of God. Intimacy comes by revealing yourself
through a shared experience; e.g., prayer requests, seeing
prayers answered, developing friendships through greeting
and refreshments, allowing others to see your responses to
God by kneeling, crying, and opening up to others and God.
Every person attending the Oasis I talked with loved
the style and structure of the Oasis. They shared how it
impacted and blessed their lives. Nevertheless, their
scores on the SWBS and the EWBS in particular showed no
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significant enhancement. One possible explanation is that
the Oasis was not the only opportunity to belong to a group
small enough to know your name or facilitate an experience
with God. Sunday school classes improved their content,
outreach, and fellowship. New classes were formed.
Opportunities such as Promise Keepers, Mothers of Pre
school Children (M.O.P.S.), and Bible Study Fellowship
increasingly were being taken advantage of.
Religious Well-Being Scale
There was a statistically significant difference on
the pre-test between the experimental and control group.
Those participating in the Oasis had a greater sense of
transcendence than those who did not. A significant level
of growth during the research did not occur. The expected
result was that the experimental group would grow more than
the control group. Just the opposite occurred. The control
group grew more than the experimental group even though the
change was not statistically significant.
A contributing factor to these results may be that the
Sunday morning worship services were slowly being made more
contemporary during this time. A short hymn sing
consisting of the first verse of three songs was added.
The use of the Apostle's Creed every week was dropped and
Rowlan 140
an occasional greeting time between members are examples of
those changes. Perhaps these changes enhanced the control
group's feeling of closeness to God.
The Oasis was built and advertised as one of three
worship experiences at Central UMC. If a person went to one
they were not expected to attend another. This did not
happen in practice. Few people attended only the Oasis.
Almost everyone attending the Saturday night Oasis also
attended one of the two Sunday morning services. The
reasons given in informal discussions were instructive.
Some said the Oasis just did not feel the same as the
traditional service. It did not feel like church. When
pressed for clarification some said the fellowship hall did
not feel the same as the sanctuary even though they liked
the informality the fellowship hall provided and the
opportunity for refreshments that was not present in the
sanctuary. Sacred space is known for the contribution it
makes in drawing people into the presence of God. Perhaps
the worship space created for the Oasis was inadequate.
Others said they did not want to miss their Sunday school
class or cause their children to miss. The location and
the day of service may have been negative factors for the
Oasis. Starting the Oasis simultaneously with new small
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group opportunities on the same or different evenings may
have enhanced their spiritual well-being.
Spiritual Well-Being Scale
Scores on the SWBS reflected the same pattern as those
of the RWBS. No significant statistical change appeared,
although in the raw scores the non-Oasis group showed more
positive change than did the Oasis group. None of the data
in this study support the conclusion that taking the five
building blocks of worship and contextualizing them in
contemporary worship aimed at baby boomers results in a
better level of spiritual well-being for those who attend.
Many factors may have influenced the data, keeping the
expected results from occurring.
Some people quit coming because six o'clock was too
early or too late to eat. Baby boomers prize quality about
everything. The quality of the service may not have been
high enough to hold or deeply influence those that came in
just fifteen weeks. Perhaps a change of time or day would
have led to more favorable results. An additional testing
six months and one year later might have yielded the
expected results. The quality of the music or sound may
have needed to be not only different but of a higher
caliber or led in a different way. The structure of the
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ministry teams and the training for them may not have been
clear or sufficient.
Implications of Findings and Practical Applications
The impact of Holy Communion during the response time
grew quietly but continuously. People from widely divergent
church backgrounds took advantage of the opportunity to
pray at the chancel rail (kneeling pads placed around the
perimeter of the platform) in an unhurried manner. They
seemed to return to their seats more relaxed, less
burdened, and with more hope. It seems that communion does
not have to be the occasion for low attendance, but a
factor in elevated attendance.
Many people like to become involved where they feel
they can make a positive contribution with the talents and
abilities God has given them. This seems especially true
when they perceive God is working through them to bless
others. Their sense of self-esteem increases and they
become loyal and enthusiastic about that part of their
lives .
Contemporary music and a worship band instead of the
organ or only a piano were very popular. The sounds they
were hearing on Sunday were closer to what they heard
during the week. When brass instruments were available they
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were especially prized. The subjective nature of music
makes the role of the worship leader very important. How
he or she relates to the people and the musicians is as
vital as the music chosen to sing. How they include
soloists and the worship band in the service obviously is
important, but slippery to define exactly.
Prayer became one of the most notable and sought after
parts of the worship services. The quickness that some
answers to prayer came brought an assurance that God still
hears and answers prayers for health, marriages, finding
jobs, and selling homes. The longer the service continued
the more people asked for prayer during the service because
time and again people shared how what had been requested
during the Oasis prayer time came to pass. God especially
seemed to honor prayer for new jobs and homes to sell. Dick
was laid off from a major corporation. He was told by
employment experts it would take almost six months to find
another job at his current level. Each week the Oasis
prayed for him to find a new job. In less than six weeks
he had a great new job.
On the other hand, some answers did not come for
months. This helped people focus on God instead of his
blessings. Faith was deepened as prayer was repeatedly
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requested with a quiet assurance that God would answer when
the time was right; and he did. Randy lost his job with a
major corporation. Weeks stretched into months before he
landed a new one. His new job lasted less than six weeks
before the company folded. The severance pay from the
company, however, allowed him to weather many more months
of unemployment before he landed another job. Throughout
the time his finances were squeezed and his sense of self-
esteem buffeted, his faith that God would provide never
wavered. The result of prevailing prayer through the Oasis
was a deepened faith in him and the Oasis.
Although food and refreshments can become burdensome
or competitive, that never happened at the Oasis. The
church always provided a very spartan menu. Great
refreshments required good participation by those who came
and they normally were varied and very good. It became a
way for those with the gift of hospitality and a love for
cooking to share their love for God and the fellowship in
worship. Both before and after the service food seemed to
open the door for fellowship and slow people down long
enough on their way in and out of the fellowship hall to
connect with others in a meaningful way.
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Unexpected Findings
Several unexpected results are associated with this
study. The findings that the Oasis worship service did not
deepen the spiritual well-being of boomers was
disappointing and surprising. I am convinced more occurred
in the lives of those who attended than the data reflects
from the September to December study- So many others report
different results in their experiences (Anderson, Murren,
and Slaughter) . I would be interested in the additional
data multiple year follow-up studies and replicas of this
study could provide. Almost as surprising was the lack of
unchurched boomers attracted to the Oasis. Are they not
attracted to contemporary worship as so much literature
suggests or were there unknown obstacles that needed to be
removed? Was more time needed to attract unchurched
boomers? Were the theological and sociological foundations
solid or did they contribute to low attendance among
unchurched boomers? Why did those that did come enjoy the
more traditional Sunday morning services as much as the
Saturday evening Oasis service? Was it because they were
part of a certain boomer subgroup or did this reflect their
personality type (Morgenthaler 148)? Solid answers to these
questions are elusive.
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Two years ago I accepted a new appointment in Van
Buren, Arkansas, after seven years at Central UMC. Looking
back I see how this study has influenced others, myself,
and potentially every church I will serve following
Central. A few weeks ago a member of the Oasis called.
She was reading about the Greek Orthodox Church and saw the
same emphasis on the Eucharist that the Oasis had placed on
it. She now attends a Baptist church and misses the
frequency and depth of communion she experienced earlier.
She wanted help in articulating the thoughts and feelings
she first experienced through the Oasis. I shared with her
some of Gregory Dix' s understanding of the Eucharist and
its influence on our spiritual well-being.
Another person found me in the yearly gathering of all
United Methodist Churches in the geographic region we call
our annual conference. She shared how the music ministry
she began as an Oasis participant was growing and maturing.
So nervous she threw up before singing the first time in
public at the Oasis, she now sings in front of hundreds of
people in worship services and special gatherings such as
United Methodist Women's conferences. From the first day
at Heritage UMC in Van Buren I have emphasized prayer
through preaching, teaching, and prayer meetings because it
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touched lives in a mighty way through the Oasis. After two
years in the Oasis I observed how fellowship is the fertile
soil that allows and nurtures spiritual growth. So I look
for ways to encourage participation and fellowship through
doughnuts, chocolate milk, and more. I am trying to build
on the half hour Heritage already had devoted between
services to fellowship.
Acts 2:42 bears witness to the power of preaching and
teaching. John Wesley used it to help reform his country.
So many requests are made for the sermon time in our
worship services. I strive to point out the importance of
biblical proclamation because of the study and worship I
experienced through this doctoral project. Does this
church or other churches need to begin new worship services
or restructure what they have? This study provided a
foundation to build on instead of relying solely on the
latest worship fad.
Considerations for Future Study
A closer look at boomers as Wade Clark Roof's in
Worship Evangelism might prove beneficial. He places them
in three subgroups named according to their affiliation
with the organized church as loyalists, dropouts, or
returnees (Morgenthaler 148). How do these subgroups
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compare to the profile provided in this study for the
entire population of boomers? How would those who attended
or did not attend a contemporary worship service compare on
the SWBS? Would those results differ from those reported
in Chapter 4?
One of the characteristics of boomers identified in
this study was their quest for quality. Any future study
should look closely at the process of worship as well as
the celebration of worship through the eyes of total
quality management. Make sure a minimum standard of quality
is present before beginning the first worship service and
adequate financial resources are available to sustain it.
The standard of quality should be reviewed in the
facilities and equipment used, the volunteers and their
training, and the leadership employed. Do the ministry
styles of team captains, worship leaders, and pastor work
together or in competition? Employing an instrument such as
Myers-Briggs or DISC could enhance the employment of
leaders as well as blending their gifts and graces in
harmony rather than discord.
More attention is being given to blended worship; that
is, the combination of traditional and contemporary styles.
Blended worship combines formality with informality.
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contemporary with traditional, hymns with choruses. Robert
Webber has been a major proponent for this worship style
and makes a compelling case for it in his newest book.
Blended Worship. A study focusing on a particular segment
of boomers in a blended worship setting might provide
valuable insight in how to deepen their spiritual well-
being .
Another area of inquiry would be to compare the usual
multi-generational population involved in contemporary and
traditional worship with worship services targeting only
the boomer population. Would the methods and style of
worship targeting only one segment be different? Would the
SWBS scores be the same for boomers attending a multi-
generational service as for those attending a service
attended only by boomers?
Studying the role and creation of sacred space might
open unexpected vistas. Sacred space does not have to
conjure up images of ancient cathedrals. While such a view
is moving and meaningful to many, a picture of light, airy
worship space with live plants and running water might
better enhance the worship experience of others. Church of
the Servant in Oklahoma City has taken this approach as
well as Christ Church with senior pastor Daniel Meyer.
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The role of spiritual formation within the worship
service and by the worshipping community could be a study
in itself. How does spiritual formation on an individual
basis and within small groups influence the SWBS outcomes
of worship by a gathered body of believers in celebration
of the risen Christ? This topic was part of the
investigation of teaching, fellowship, and prayer. An in-
depth focus might reveal nuances and directions uncovered
by this study.
Confession and spiritual guidance are elements of
worship and spiritual formation. How are they the same or
different in these two contexts? These are some of the
questions on which a focus on spiritual formation and
worship might disclose new understandings.
Are there other research tools available to test the
effectiveness of worship's basic building blocks to enhance
a person's spiritual well-being? The model developed by.
Stacy R. Minger for homiletic research design is a case in
point (Minger 85) . The availability of other instruments to
study spiritual health and spiritual maturity would foster
better understanding of the role of worship in the life of
the disciple. Ellison's Spiritual Maturity Index is an
example of this type of research tool. Unfortunately, it
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still needs additional work and verification (Ellison 332) .
Enhancing the building block of preaching/teaching should
be especially easy to track. A future study could define
different styles of learning, then use alternative styles
of communication and teaching in an effort to increase
spiritual health, maturity, or well-being.
A final consideration for future study would be to
replicate this study in another church setting. I would
add interviews to help triangulate study results from all
the current worship services, add a new contemporary
service, and run the experiment on all the services at the
same time. For most churches this would include two or
three Sunday morning services and perhaps another service
in the evening. Tracking the number of first-time visitors
and repeat visitors should be included in the new study.
Advertising, small group offerings clustered around
the worship service, teaching content, music style changes,
personnel changes, and uses of multimedia should be tracked
in regard to SWBS scores, new members added, and the number
of visitors recorded.
Additionally, I would extend the observation period
and give the SWBS again at the end of one or two years. How
long does it take for worship to significantly impact a
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person's spiritual well-being? Will results begin to show
within fifteen weeks or would a period of one, two, or more
years yield a more accurate result? I observed tangible
signs of deepening spiritual well-being between one and two
years following the beginning of the Oasis service. The
sense of belonging through the fellowship, the expectation
of meeting God through Holy Communion and the confidence
with which people lifted their prayer requests and credited
God with the answers that came were frequent and prominent.
A longer study period would record trends that might not
surface in a twelve-week study. The follow-up study should
score the SWBS differently than did this study to
facilitate continuity with other studies utilizing the
SWBS. Responses should range from one to six with
"Strongly Agree" receiving a six declining to "Strongly
Disagree" receiving a score of one. Negatively worded
items should be reverse scored.
My hope and prayer is that the living faith of those
now dead may continue to be shared through worship in fresh
new ways that connect with new generations of believers . I
believe worship should be the most anticipated time of the
week for those known as Christians. It should be a time
when our lives are impacted positively in every facet of
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living. If the unchurched are not attracted to Christ
through our worship and believers are not experiencing the
transforming power of God, something is terribly wrong.
Although this study raised many questions, it also provided
new insights and a fresh glimpse of God at work among his
people- If it causes others to look more closely at their
own worship and seek God with a little more expectation and
passion, my cup of blessing will be full as they experience
God in a practical, powerful manner.
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APPENDIX A
Cover Letter for Pre-Service SWBS
August 29, 1994
Thank you for volunteering!
The Oasis is beginning to offer a choice in time, location,
and style of worship service. It is our desire to meet
needs through worship Central has been unable to meet
previously .
However, your help is very important. Your response to the
enclosed questionnaire will help Central make this
additional choice the best it can be.
Please complete the questionnaire and return it to me;
today if possible. The twenty questions that compose the
questionnaire or Spiritual Well-Being Scale should only
take five to ten minutes to complete. The first thought
that comes to mind after reading the question is probably
your best response. All answers will be received
anonymously and kept confidential.
Please mail the postcard at the same time you mail the
questionnaire. This will enable me to know when I have
received all the questionnaires.
In January I will mail you another brief questionnaire to
fill out and return. Again, your responses will help
Central make the Oasis as spiritually beneficial and
responsive to the needs of those attending as possible.
In addition, I will be including the result totals in my
dissertation .
If you have any questions, please call me (442-4237) . I
sincerely appreciate you!
Yours. . .His!
Randy H. Rowlan
Pastor of Discipleship
RHR/tab
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APPENDIX B
SWBS and Post-Service Cover Letter
SWB Sella
For each of the following statements circle the choice that best indicates the extent of /our agreement or
disagreement as it describes your personal experience:
SA - Strongly Agree D � Disagree
MA �� Moderately Agree MD � Moderately Disagree
A - Agree SD � Strongly Disagree
1. 1 don't find much satisfaction In private prayer with God. SA MA A 0 MD SO
2. 1 don't know who 1 am, where 1 came from,
or where 1 am going.
SA MA A D MD SD
3. 1 believe that God loves me and cares about me. SA MA A D MD SD
4. 1 feel that life is a positive experience. SA MA A D MD SO
5. 1 believe that God Is impersonal and not interested in
my daily situations.
SA MA A D MD SD
6. 1 feel unsettled about my future. SA MA A D MD SD
7. 1 have a personally meaningful relationship with God. SA MA A 0 MD SD
8. 1 feel very fulfilled and satisfied with life. SA MA A 0 MD SD
9. i don't get much personal strength and support
from my God.
SA MA A D MD SO
10. 1 feel a sense of well-being about the direction
my life is headed in.
SA MA A D MO SD
11. 1 believe that God is concerned about my problems. SA MA A D MD SO
12. 1 don't enjoy much about life. SA MA A D MD SO
13. 1 don't have a personally satisfying relationship with God. SA MA A D MD SD
14. 1 feel good about my future. SA MA A D MD SD
15. My relationship with God helps me not to feel lonely. SA MA A D MD SD
16. 1 feel that life is full of conflict and unhappiness. SA MA A D MO SD
17. 1 feel most fulfilled when I'm in close communion with God. SA MA A D MO SD
18. Life doesn't have much meaning. SA MA A D MO SD
19. My relation with God contributes to my sense of well-being. SA MA A D
MD SD
20. 1 believe there is some real purpose for my life. SA MA A D MO
SD
SWB Scale Copyright c 1982 by Craig W. Ellison and Raymond F. Paloutzian. All rights resewed.
Not to
be duplicated unless express written permission is granted by the authors or by Life Advance, Inc..
81 Front
St., Nyack, NY 10960.
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January 9, 1995
Thanks again for volunteering!
It doesn't seem possible that it has been almost five months since we
began the Oasis worship service. People are being drawn to Christ and
their lives changed by His touch.
Your prayers and presence have made this service possible. I hope you
share the joy I feel and the excitement I see in the future concerning
the Oasis.
Enclosed is the Spiritual Well-Being Scale (SWBS) . As you know from
five months ago this set of twenty questions will only take five to ten
minutes to complete. The first thought that comes to mind after
reading the question is probably your best resp9nse. All answers will
be received anonymously and kept confidential. I ask that you complete
and return it to me soon, today if possible.
Please sign and return the postcard when you mail in the questionnaire.
This is the only way I can know when I have received the questionnaires
from everyone.
We recently fine tuned the Oasis. We streamlined some of the ministry
teams and added Brodie Walker as our regular worship leader. Your
completion of the SWBS will help us know if we are still on target or
if we need to make additional changes.
Thanks again for sharing the vision of Oasis. Keep it in your prayers
and please return the questionnaire today. I you have any questions,
please call me (442-4237).
In ministry with you.
Randy H. Rowlan
Pastor
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APPENDIX C
Follow-up Letter for Post-Service SWBS
February 6, 1995
Dear
God is so good. One of the ways I have seen His goodness
at work in Central is through the Oasis. Prayers are being
answered and the warm fellowship is growing.
A few weeks ago you should have received a Spiritual Well-
Being questionnaire and a letter explaining how to take it.
This is the same questionnaire you took last September. I
have not yet received your postcard indicating you mailed
that questionnaire back to me.
Would you take a moment and return the enclosed
questionnaire? Your response is vital in making the Oasis
the best it can be for Christ. It will also help me
accurately portray what I have learned from my studies in
the dissertation I am writing.
Again, thank you for taking the SWBS last September and
again today. Your willing spirit is appreciated so very
much .
Together we serve.
Randy H. Rowlan
Pastor
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APPENDIX D
Response Postcards
15 Yes, I have completed and
returned the spiritual well-being
scale.
Please print your name here:
APPENDIX E
Bulletin Sample
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OasisWorship
Celebration
Deoember LO. 1994
Pn-xrvioe Misic
Greeuog
We Prase and Worship CodThtw^ Song
( seaWbotip Songs)
Wdoome and AnnowKcincnU
Prayw of Expectancy
Sp�cnl Mwk Lain Rwln
WeHearQid^lV6i4 Randy H.Rawtal
LoatlyAl Cbrataa)?
Uice 2:8-9
Wr /Ee^Mwirf toGWnmfS***
S^i^vi; (see Reipcaise Songs)
Th� Offirvig (ushtn witf comtforwardf
To our viskocs: pleuecoosidcryouiMlvnourgiMtfa
today uid receive thii ��rAip wtviM as our gift 10
you. You may give if you chooM. but tfa� oflering is
pdmiiily in oppociuaiiy fbrthb chutch fainity Co dem-
oaauiia our appieciaiioa to God for Hi� muiy U�3�>
logsud to mska His k>v� taagjbia tknMigh thb w�tUy
wonhip MTvifiu aod oiiicr svcauaa of irisiHiy.
Provfr
You may kaeel arauiid iW pbdbrm for a linM of
pcnoaal payee Prsyvr Pannm an svukbU to pay
wiib you upoa lequesL Tbey an idcatificd with ibeir
oame badges.
Commuiiion"'
ScTvm suttd ready wteUy to skat* communioB wkb
tboK wbo icqucsi it. PleaM uka ihc breed ibey hand
you aad ligbiJy dip it ia th� cupofjukc^At thai lima
you maynl it aod ifaaa pncted 10 tba pnyvr altar or
ictureMiyouf seat.
Ptuaa yourdcflf�biow�loafnv�rPafta�T
wbo mU pu you ia touch wih the paHoc or check
�be welcDiMcafd.
Ctosing Pmytr
You'reWelcome
JustAs You Are
Everyone is welcome at Central Church. Whether you're married, single,
divorced, or in transition, you only matter to us, because you maocr to God.
Nursery b available for your cooventencc
It is located in the Education Building (dcxi to the Post Office) and is
available for cbildrea through the second grsde. For your child's safety,
please make sure they are either with you in worship or in the ounery.
White Christmas Celebration
Wa'n having a birthday parry for Jesus December 1 7 ai the Oasis. Please
bring a friend and a canned good wnpped in white to place under the tree
at the close of the service to help our Good SA.M. ministry feed tbe
hungry. Focusing on tbe gift of giving will help ibe true spirit of Christmas
shine brightly.
The Messenger
Exin copies of the newsletter are available by the enlnnce. if you would like
a copy, pkue ted &ve to pick one up.
Into The 21st Century
Last Sunday evening. Centnl's membeishlp gave overwhelming approval to
phase one of a building piognm - new multi-puipose facility, reoovaiioa of
Wesley third floor, parking and landscaping - that will support tbe ever
expanding minisnries and outreach of our chwch. Project cost is 3 million
doltan. A stewardship campaign for the program will be cooduciad during
January - April of 1995.
During the past wedcs, many Cennl memben have discovered tbe joy of
belonging by entering into covenant for a great '9S. If you haw not yet made
your covenant of pnyer. aiietidatice, service and fmances, now is the time to
responcL Simply complete tbe commitmeot card and menu and leum to the
church office (P. O. Box 1 106, or in person) Every member ofCeotnl is
signiHcan^ we are gruefol for your place.
Ceniral United Methodist Church
6 West Dickson Street. P.O. Box 1 106
FayetfieviUe. AR 72702- 1 106
Church Omei 442-4237
CbUdren'a Center 443-t037
Pnyer Line 5S2-HOPE (4673)
Rebttonal Center -U2-LIFE (3433)
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Advertisement
Outdoor Sign
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Central United Methodist C'lurch
Oasis
Worship Service
Saturday 6:00 ?.VI
To Be fifrtsy, To \>t tw'tibfnem/i
To expfrimce GwJ
442-4237
Child Care Provided ' CmuiI
.
, -M- iJ*
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An Alternative
Wofship (Service
Central has orchestrated a
new-fashioned service for
those who cannot worship on
Sunday mornings. With a
new format, worship will be
more casual, more
participatory and more
contemporary music. So,
join us on Satuiday nights in
Fellowship Hall, Rev,
6atiuxiayAt6KX)PJl Randy H. Rowlan preaching.
Come to the OASIS
SiOinliytat
6K)apm
Woley Fdkmh^ HaU
Taberefieshed.
To be with fticndi.
To expetience Ood.
Cuuil drejs CDCourmged.
Childctre provided.
DOIfT LIKE TO GET D/tESSED UP?
Wc'v� pm tofdha � new Idiid of lerrice
flD Sonrdfty ni^tt. If yoo'ie al booie, Ihe
folf coane, dio null or kcadiag o�t for a
d� or dncr a liBlo laar, eooa to die
Ooait worAip Mrvioe. Yo�1l find a
frkadly ca�l annoipbcR, snadu. and
feUowihip beftic and alter the lemoe, and
m�Bc widi a little enra pandi fiom oar
�nariB|i baa^ Owiio aa yvt are m
Tbt OASIS
Saturdays at 6:00 PM
Weaky FeUowsfaip HaU
Religion
Oasis' services
)ffer unusual relief
MELISSA BLOUIN
� Living �ttitar
For those who suffered
3ugh a weaiy week, the Rev.
idy Rowlan of Central Unit-
Methodist Church said he
Its to offer a breath of fresh
Saturday night.
Central United will offer an
isis' service at 6 p.m. Satur-
�s starting tonight in the Fel-
'ship Hall at the church.
ihts preceding and following
I'/i-hour service will differ
n the regular Sunday ser-
;, Rowlan said.
W a typical service people
ss up to come, then "you get
re, you sit there. . . then jou
home,'; he said. At the
isis" service, however, people
I come as they are, straight
jk a golf game, watching tele-
on or just getting off a Sat-
(ay work shift, he said.
(Tie service itself will Include
ot of lay participation, with
Igregation members offering
nmunion and serving as
lyer partners at the altar,
wlan said. Two electric
pianos, guitars and drunis will
provide the back-up music for
contemporary Christiaii tunes
as well as praise songs and
hymns, with an occasional flute
or saxophone accompanying, he
"said.
Before and after the service,
church members can congre
gate in the Fellowship Hall.
SEunple refreshments and meet
each other.
Central United saw a need
that members felt could be met
by an "Oasis" service, Rowlan
said.
With many new people moving
into the area who have no fam
ily, the church itiembers see
this as a way to provide a home
away from home. It also allows
people to dress casually for
churchi and come at an alter
nate time if they have Sunday ^
morning conflicts, Rowlan said,
Most important to Rowlan,
however, is that people come
away refreshed, relaxed and
connected to God, he said.
"It's church in the best sense
of the word," Rowlan said.
Northwest Arkansas Times
A8
8,000 come for Mary sighting
? Some say they only
came to pray, not
expecting the Virgin
Mother to make an
appearance.
COLD SPRING, Ky. � City ofll-
cials estimated 8,000 people
showed up at a church on the sec
ond anniversary of the predicted
appearance of tiie Virgin Mary.
Police Chief Gene Schweitzer
said he was unaware of any
reports of sightings of the Virgin
Mary at St Joseph Church.
Some of those who came to the
church in this northern Kentucky
town last Wednesday said they
came to pray, not necessarily
expecting to see a vision ofMaiy.
"For me, it's a personal pilgrim
age, something I do from my own
heart," said Victoria Pajeo, 46, of
Louisville, who has visited Marian
shrines in France and Italy. "1 find
a lot of peace in it."
On Aug. 31. 1992, about 7,900
people converged at the church
after a Batavla, Ohio, woman said
Mary would appear there.
Several in the 1992 crowd said
they saw Mary in a tree or on the
wall outside the church.
The Roman Catholic Diocese of
Covington said that nothing
miraculous occured.
CALVARY ASSEMBLY OF COD
2070 N. Garland
521-1722
Invitesyou to a special timeqf
fetlowshij!, singing and apotluck dinner.Following themorning service.
This Sundaymorning,
September 11th, at the 8:15, 9:30, & 10:50^
Worship Celebrations...
Dr. H.D. McCarty, Sr. Pastor
will be speaking on
"The Call to the WaU"
(A Study on Prayer)
niversity Baptist V^hurch
3
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TAPSCAN ReachMaster 6 WEEK SCHEDULE ANALYSIS
CENTSAL UNITED METHODIST CHURCH
RADIO PROMOTION FOR "THE OASIS'"
ADULTS 13-49
FAYETTEVILLE-SPRINGDALB- AR METRO SURVEY AREA
SPRING 1994 ARBITROM
SCHEDULE DESCRIPTION
SPOTS i TOTAL AVO MC AVERACf CUNE OtOSS
STATION DAYPAIIT /V< UKS SPOTS jtTS. UTS. PEXSONS PtASONS MP'S IMPDISSIONS KATf CPP
ncM-fH TH-� 6A-1JH � 6 � 1.6X 19.6X 1.700 21.30(1 Ji.S >1,300 t12 t?.70
UU...^.rf!!^. TH-SAM-1� 16 4 96 0,2)1 3,� 200 3,500 17.5 19,000 S3 Vi.ii
SCHEPrjLE COMPUTATIONS 6 WEEKS
ADULTS 18-49 (POPULATION - 108,700)
NET Err QIOSS TOTAL Mi
STATION SPOTS (EACH � DEACN FRCO. tlACH OtP'e INPKESS COST CPP CPH KATI
WZQ-W M 17,200 � 1S,� 4.7 10.9X 7�.S �1,300 �576 S7.70 S7.08 S
KHU 96 3,000 > 2.n �,� Z.tX 17.1 19,000 S2H S16.M StS.I'i
TOTALSi W 19.700 � 10.1)1 5.1 12. �X 92. J 100,400 tSM tT.;^ t8.61
��o THE COST OF aEACNINe EACH TAROET PCKSON AN AVIIUCE OF i.1 TIMES !S i.t CtNTS.
*****����* ************************ ************** *******
QUICK-SCAN SUMMARY
TOTAL SPOTSt 144 REACH: 18.1% COST: $864
AVERAGE RATE: $6 FREQ: 5.1 CPP: S9.36
EFF REACH: 12.8% GRFs: 92.3
**- - *************************************************************************
KKES
rHEPASEO UITN THI TAPSCAN RATINU ANAUTSIS STSTEM. SEPORT DESIGNS AND CONTENTS (C) COPTKlaHT 1994 TAPSCAN, INC. <20S) 907-7456.
DATA (C) COPntlOHT THE AKOITROH COHPANT. SUBJECT TO IINITATIONS AND RESTRICTIONS STATES IN ORIGINAL REPORT.
on M mizmm 'ON m AON3oy NOHHoinoow m 2fr;9i
nou fre-ei-d:
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APENDIX G
Glossary of Statistical Terminology
The definitions presented in this glossary are taken from
W. Paul Vogt, Dictionary of Statistics and Methodology: A
Nontechnical Guide for the Social Sciences (Newbury Park:
SAGE, 1993) .
Alpha (a) "It is a measure of internal reliability of the
items in an index. This (Cronbach' s) alpha ranges from 0
to 1.0 and indicates how much the items in an index are
measuring the same thing" (4).
Analysis of Variance (ANOVA) "A test of the statistical
significance of the differences among the mean scores of
two or more groups on one or more variables or factors. It
is an extension of the t test, which can only handle two
groups, to a larger number of groups. More specifically,
it is used for assessing the statistical significance of
the relationship between categorical independent variables
and a continuous dependent variable. The procedure in
ANOVA involves computing a ration (F ratio) of the variance
within the groups (error variance) to the variance between
the groups (explained variance) (7).
ANOVA SiJinmary Table, How to read an "^Source' means source
of the variance. '^Between groups' is explained by the
treatments the different groups received. '"Within groups'
is unexplained or error variance, because differences among
individuals within a group cannot be explained by
differences in the treatments the groups received. '^SS' is
*sum of squares (total of squared ^deviation scores) .
^Degrees of freedom' is abbreviated to Mf.' ^MS' stands
for mean squares, which are calculated by dividing the SS
by the df. 'F' is the F ratio which is statistically
significant at the .001 level (p.<001)" (8-9).
Coefficient "(a) A number used as a measure of a property
or characteristic, (b) In an equation, a number by which a
variable is multiplied. Par.- For example, (a) a
coefficient of inequality between incomes could be
calculated by dividing the larger income into the smaller.
Thus, if the average (mean) income of U.S. men working
full-time were $25,000 per year, and that of women working
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full-time were $15,000, the coefficient of inequality
between men and women would be 15,000/25,000 = .6" (38).
Error "The difference between an observed score and a
predicted or estimated score. Symbolized as e or � (82) .
F Test A test of the results of a statistical analysis,
perhaps most closely associated with, but by no means
limited to, analysis of variance (ANOVA) . The F test yields
an F ratio or F statistic. This is a ratio of the variance
between groups (explained variance) to the variance within
groups (unexplained variance). (96)
Independent Variable "The presumed cause in a study. Also
a variable that can be used to predict the values of
another variable. Compare dependent variable" (110).
Intervening Variable "A variable that explains a relation,
or provides a causal link, between other variables. Also
called ^mediating variable' and ^intermediary variable.'
Compare moderating variable. For example, the statistical
association between income and longevity needs to be
explained, because having money by itself does not make on
live longer. Other variables intervene between money and
long life; for instance, people with high incomes tend to
have better medical care than those with low incomes.
Medical care is an intervening variable; it mediates the
relation between income and longevity" (115) .
Likert Scale "A widely used questionnaire format developed
by Rensis Likert. Respondents are given statements and
asked to respond by saying whether they ^strongly agree,'
^agree,' 'disagree,' strongly disagree.' Wording varies
considerably; for example, people might be asked if they
'totally approve,' '"approve somewhat,' and so on.... Likert
scales, and Likert-like scales, are the most widely used
attitude scale type in the social sciences. They are
comparatively easy to construct, can deal with attitudes of
more than one dimension, and tend to have high
reliabilities" (128-129) .
Mean "The average. To get the mean, you add up the values
for each case and divide the total by the number of cases"
(137) .
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N "Number. Number of subjects" (149).
P "Probability value, or p value. Usually found in an
expression such as p<.05. This expression means: 'The
probability (p) that this result could have been produced
by chance (or random error) is less than (<) five percent
( . 05) . ' ' Thus, the smaller the number, the greater the
likelihood that the result expressed was not merely due to
chance. For example, p<.001 means that the odds are a
thousand to one (one tenth of 1%) against the result being
a fluke. What is being reported (.05, .001, and so on) is
an alpha level or significance level. The p value is the
actual probability associated with an obtained statistical
result; this is then compared with the alpha level to see
whether that value is (statistically) significant" (163).
Reliability "The Consistency or stability of a measure or
test from one use to the next. When repeated measurements
of the same thing give identical or very similar results,
the measurement instrument is said to be reliable" (195) .
SD, Standard Deviation "A statistic that shows the spread
or dispersion of scores in a distribution of scores; in
other words, a measure of dispersion. The more widely the
scores are spread out, the larger the standard deviation"
(217-218) .
Statistical Significance "Said of a value or measure of a
variable when it is ( 'significantly' ) larger or smaller
than would be expected by chance alone" (221) .
t Test "A test of the statistical significance of the
results of a comparison between two group averages, or
means, such as the average score on a manual dexterity test
of those who have and have not been given a caffeine drink.
A t test is a test statistic; t tests are also used to test
the statistical significance of correlation coefficients
and regression coefficients".
Two-Way ANOVA "Two-way *analysis of variance is a way of
studying the effects of *two independent variables
separately (their *main effects) and together (their
^interaction effect) (237) .
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